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INTR0DUCT10N 

The Scope and Focus of the Study. 

This thesis provides a comparative study of the two major 

schools of Islin, the SunnIs and the Shi-41s, in respect of their 

fundamental doctrines drawn respectively from Muýammad b. 

Ismaýiil al-Bukharl (256 A. H. ), the chief Sunni traditionist and (4 -9 A- H) 

Pluhammad b. Yac Ub al-Kulayiiý, the chief Shi-411- traditionist. 
0 

qu 
Al-Bukharl was the disciple of Aýmad b. Hanbal (241 A. H. ), 

the founder of the Hanball 'school of thought' in jurisprudence 

as well as in dogmatics. His voluminous work Al-Jými4al- 

ý. atiýiýý-DýIujsnad (generally known as has been acc- 

epted as the most accurate and correct compilation of the 

ýýdith. kl-Kulayni occupies approximately the same position 

among the Shi4ls and is distinct from the other ShIci tradi- 

tionists in that he compiled his voluminous work Al-Kafi auýýing 

the Mipor Occultation of the Divine ImEm al-Mahdi (born in 256 

A. H. ); and the Imam approved it and named it K511 as being 

sufficient for the Shil"'lls. So the comparative study of these 

two canonical Books mirrors the whole position of the two 

major schools of Isliim and of Islam as well. 
The tL, ýdith has been recorded along two different lines, 

that of the Sunn-is and the Shil"Is. The conditions of trans- 

mission, the trustworthiness of the transmitters and the auth- 
enticity of the chains in the two lines of traditionists have 

always been different. The text of these two Books is the 

focus of the study, and the emphasis is therefore on the basic 

doctrines of Islam and not on the chains and the reliability 
of transmission, with some exceptions, where helpful. 

The Scholars of IslcRunic Studies, from East and Westhave 
discussed the doctrines of these two divergent lines separ- 
ately but they have not been comparatively studied in terms of 
how they trace back their opinions to their respective 

authorities. 
It is also a fact that the focal point of the attention 

of the traditionists was Law. and Jurisprudence and they did 

not favour the logical presentation of Isl5mic dogma. The 
later scholastic theologians, as given in 'the b ackground of 
the problem. ', discussed the doctrinal position of IslRm in 
logical terms and it is noteworthy that the dogma of Islcilm 

has been introduced to the academic world in the West mostly 



through the works of scholastic theologians like Abu al-]ýasan 
al-Ashcarl (324 A. H. ), Aba Manp-r al-Maturldi (333 A. H. ), 
Abu Hamid al-Ghazall (505 A. H. ), Aba Hafs al-Nasaf-1 (537 A. H. )p 

Said al-Din al-TaftazEnl* (791 A. H. ) and their Western inter- 

preters; and very little attention has been paid as to how 
these doctrines have their origins in the corpus of the ]ýadlth. 

In recent times there has been a revival of interest in 
the early works of Islam especially in the West. Research 
has been encouraged to show how the later works on various 
branches of knowledge have their origin firmly set in the early 
corpus of the ýadlth and how the guide lines of early sources 
were observed in the later explanations. We appreciate E. E. 
Elder's valuable attempt to provide authentic references of 
the t. Ldith to the traditions given in the text of al-Tafta; zEni Q_ 

and to the subject matter therein. -Nevertheless these depict 
the scholastic aspect of the traditions rather than the tradi- 
tional colour of the dogmatics. 

In the East too, no such attempt has been made in recent 
times for a critical study of the origins of the creed of 
Isl9m in accordance with the early collections. To the best 

of our knowledge no approach along the scholastic lines has so 
far been provided for any of the early canonical works of the 
ýadirth. 

The comparative study of the works of these. two emin ent 
traditionists regarding the fundamental doctrines of Isl9m and 
their explanation with reference to the later works of 
scholastic. theology illustrates the distinct attitudes of the 
two distinct circles, of the traditionists and the dialecticians, 
in the two major Schools of Islam. 

We admit that this is a very extensive subject under 
which every issue of Isl'amic studies could be discussed. We 
have had to be content to discuss here the three most import- 

ant issues for the Sunn-is, the Names and Attributes of God, 
the Apostleship, and the Hereafter; and the four most import- 

ant issues of the Shl"'Irs, the Names of God, the Apostleship, 
the ImEmah and the Hereafter. This may have provided a basis 
for exploring further details which unite and separate these 
two major groups of Isl5m. 



- 
The background of the problem. 

Islam in its preliminary stage was a simple religion and 
there was little necessity for the logical presentation of 
Islamic Dogma. The Prophet laid stress on the Oneness of 
God, the life after death and the ethical virtues of life; 

and with the exception of having faith in God's decree he 

discouraged his followers from entering into speculation about 
God. He directed mankind to think about what was created 
rather than about the Creator. 

At the end of the first century of Islam political diss- 

ensions among the Muslims had arisen in the context of dogmatic 

discussions. With the development of parallel streams of 
thought some scholars of Islam began to think of Isl5mic dogma 

in parallel logical terms and in some circles these discussions 

emerged as doctrinal innovations. 

The second century commenced with the full spate of 
doctrinal disputes but the orthodox Muslims mostly kept apart 
from these dissensions. The introduction of dialectics into 
Islam was generally considered as an innovation and these 

streams were denounced by the party of the Tradition, the 
traditionists)and those who agreed with them. The 1ýjdith 
literature. which records the Sunnah of the Prophet and how 
the Companions exercised their Religion, is an all-embracing 
corpus which deals with every aspect of the Prophet's instruct- 
ions and which describes how the Compani ons acted upon that. 
The partyof the Tradition considered the days of the Compan- 
ions of the Prophet and their Successors as the golden age of 
Islam when there was no notable use of dialectics. The tradi- 
tionists opposed the dialecticians and they did not like to 
discuss the doctrinal position of Islam in logical terms. 
This attitude of the traditionists is more explicitly observed 
in the seats of learning in the Hijaz and Syria. Iraq was 
virtually the centre of all the dogmatic discussions. It was 

at Baý; rah that the emphasis on reason first appeared and among 
its grammarians were to be found many men of learning who 
readily permitted reason to throw back the single reports of 
the party of the Tradition. KTifah was the centre of Shiti 
learning and tradition and it was here too that the parallel 
orthodox seat of Ab5 Jýanifah was required to face all the 
doctrinal disputes of the time. 



Abu Hanifah, the Imam (150 A. H. ), is stated as being the 

First Orthodox Imam to compose a systematic work of Isl5mic: 

Dogma, namely Fiqh al-Akbar and then Ahmad b. Hanbal (241 A. H. ), 

(256 A. H. ), Abu- Ja4far al-Tahawl (321 A. H. ), Ahmad al-Bukhari 
b. al-ýJusayn al-Bayhaqir (458 A. H. ) worked to preserve the 

Orthodox Faith. Important contributions of the traditionists 

in this context include the specific Book-Chapter of Al-Sahih 

of al-Bukharl in which he refutes the doctrines of al-Jahmi r yah 

and the particular work of his, known as Kitab Khalq, Afcal al- 
cIbad (in which al-Bukharir refutes the doctrine of the 

Muttazills and proves that the actions of the servants are 

created by God), the Kita; b al-Tawh1d 
' 

of Abu- Bakr b. Abu- Khuzaymah 
(311 A. H. ) and the Kitab al-Asma & wa al-ýýfLaLt of al-Bayhaqi. 

Meanwhile Abu al-Hasan al-Ash4ari- (324 A. H. ), kba Mansilr 

al-Maitur. -iai (333 A. H. ), Abu- Bakr al-Baqillani (403 A. H. ), Abu 
Man: ýar 4Aba al-Qahir al-Baghdadi- al-Tamilimil (427 A. H. ) and 
M4ammad b. 'Aba al-Sacid Abu- Shaku_r al-Saliml (after 460 A. H. ) 

more systematically and logically safeguarded the doctrinal 

position of Orthodox Islam and laid the foundation stone of 
scholastic theology. They did not oppose the traditionists 
but their method of presentation was somewhat different and at 
times they interpreted things about the modes (Kayf) of which 
the traditionists did not allow any interpretation. However, 
those who advanced assertions, expressed in a logical or dia- 
lectic fashion, were named mutakallimTan, the scholastic theo- 
logians, whereas, the traditionists were called MuhaddithUn. 
The late scholars like Aba ýafý al-Nasaf-i (537 A. H. ), al-Bay- 
4awl (685 A. H. ), Aba al-Thgaiea al-Isfah5ml (749 A. H. ), al- 
Taftazanl (791 A. H. ) and al-Jurjanil' (816 A. H. ) mostly give, 
opinions and interpretations on the scholastic lines. 

Apart from these two Orthodox lines, the traditionists 

and the Scholastic theologians, there were also the Shill's who 
believed in Twelve Imks; they too strove to preserve the 
doctrinal position of their faith. They were not over-anxious 
about this because of their Divine faith in a living Divine 
Imam to whom they could easily refer their dissensions. They 
fully availed themselves of this situation until the Major 
Occultation of Mu4ammad b. al-ýasan al-Mahdi. 

Al-Kulayni discusses dogmatics in Al-Kdfi but in principle 
he keeps himself consistent with the line of traditionists and 
14uhammad b. Hasan al-Hakim al-Tusi (672 A. H. ) and Ibn Mutahhar 



al-Villi are generally considered the interpreters of Shici 

dialectics. 

The Analysis and its application. 
In order to explain the approach of al-Bukharl and to pro- 

vide an authentic Sunni outlook, we have illustrated our subject 

with the explanation of other Sunni traditionists whose works 

are generally regarded as being second in authority to Al-Sahih 

of al-Bukhari; we have frequently referred to Aýmad b. I; anbal 
(241 A. H. ), al-Dariml (255 A. H. ), Muslim (261 A. H. ), Aba Da? Ud 

(275 A. H. ), al-Tirmidhi- (279 A. H. ), Ibn Bajah (273 A. H. ) and to 

some of their co-Religionists. For the explanation of the app- 

roach of al-Kulayni (328 A. H. ), we have referred to al-Shaykh 

al-ýuddaq al-Qumml (381 A. H. ), al-Shar1f al-Raýl (404 A. H. ), 

al-Sharl7f al-Mlirtada (436 A. H. ), Shaykh al-Ta7ifah Muhammad b. 

al-Hasan al-TUsli (460 k. H. ) and to some other eminent Shi'l 

scholars. We are in general indebted to Ibn Ijajar al-'Asqalani 
(852 A. H. ), the Chief Commentator of Al-ý4iý of al-Bukha-ril, and 
M4ammad Baqir al-Majlisi (1110 A. H. ), the Chief Commentator of 

, 
Al-Kafl of al-KulaynI. 

The two divergent Sunni and Shicl strands in the early books 

of the hadith reflect differing beliefs, differing ways of exer- 
cising Religion and differing forms of legal opinions; but in 

spite of being distinct they are close to each other due to their 
basic agreement on the central guidance of the Qurvýn. Accord- 
ingly we have discussed our subject with reference to the rele- 
vant verses of the QurJan. As to the exegesis of the QurJan we 
have not overlooked the doctrinal position of this in these two 

major schools. 
The Method. 

The QurJanic references have been quoted in accordance with 
the Delhi edition. In order to maintain a balance between the 
two major schools of Isl5m the translation is mostly the writer's 
own. In the translation of other quotations an attempt has been 

made to convey the sense rather than to give a literal meaning. 
The year by which the Companions and the other theologians 

have been introduced generally denotes the year of death. As 

regards titles the most well-known have been abbreviated. 
In transliteration an attempt has been made to follow the 

practice of Western scholars of the hadith such as Professor 
James Robson,. with few exceptions. 



i. 

FQ-ýREWORD 

The authority of the Prophet in IslZft and the authenticity of the hadi-th. 

It is desired to give here a foreword to the issue. ý of the authority 

of the Prophet in IsIHýn. The Sunnah of the Prophet is considered as fun- 

damental to the interpretation of the Qur)an, and ýadith literature is 

thus used as the basis of religious thought in this whole area. It is 

also appropriate to give a brief sketch of the reliability and authenticity 

of the hadith collections of the two major Schools of IsMu., the SunnIs 

and the Sh. 1111s; these collections are completely independent and have 

been compiled on different lines. They record the Sunnah of the Prophet 

and are among our main sources of information about early Islam. A C) 

comprehensive study of these two lines depicts the whole doctrinal as 

well as the practical position of Islcgi-a. We have discussed these issues 

in detail in a separate thesis', entitled 'Early Concepts of the kuthori 

and Authenticity of the Sunni And Shi-11 Transmission in Theory and Practice'. 

In principle the Qurýin unites these two divergent lines of IslZm and the 

Sunnis and the ShIris also unanimously recognise the authority of the 

Prophet. Besides this basic agreement both the Schools claim that they 

have correctly preserved the Sunnah of the Prophet in their respective 

corpus of ýadlth. 

In confirming these points this foreword will give references rather 

than actual quotations which have fully been given and discussed in that 

thesis. That thesis constitutes a foundation for the present thesis in 

terms of careful argument that the corpus of ýadlth literature needs to 

be taken more seriously., not least by Western Scholarship. ý as a well- 

authenticated source for early legal and also dogmatic thinking in Islin. 

The relevance of the hadIth to jurisprudence is generally accepted but 

1 This thesis is catalogued in the Binningham University Library as 
dissertation A3B69, the book No. 733623. 



ii. 

both thesqs show that jurisprudence cannot be kept in a compartment 

separate from doctrine. Dogmatic speculation was germinating very 

early in Is1ZImic history even if it was only in later centuries that 

some of the more subtle and controversial issues were followed through. 

This foreword helps to explain., objectively in terms of criteria 

of authenticity, and subjectively in terms of charismatic authority., 

why the ýadlth is an appropriate locus in which to look for fundamental 

doctrinal formulations. 

1. The kuthority of the Prophet 

The Qurlan requires of its believers a faithful submission to God 

1 
and an unconditional obedience to His Prophet . On this issue., every 

verdict of the Qurlan is regarded as perfect and absolute and no 

condition has ever been laid down relating to any limitation of the 

jurisdiction of obedience to the Prophet. On the other hand obedience 

to the, n1iI al-Amr, the possessors of authority, is stated as being 

conditional upon the fact that they should not contravene the Command 

of God and the Sunnah of the Prophet. In the case of any conflict the 

Qur)an allows 
2 the believers to differ with the possessors of authority 

and to refer the case to the Qur)li and the Prophet. In light of this 

Qur')anic guidance it is difficult to be reconciled to Goldziher's thesis 

that the Islamic concept of the Sunnah is largely a revised statement of 

ancient Arab views on custcm, 
3. Such a thesis would only be plausible if 

it were to be taken to mean that the practice of the community was based 

on the considered opinion of their jurists., and based also on the pres- 

umption that the scholars and the theorists of Islim, by their practice 

and living tradition, ý were correctly approaching the Sunnah of the 

Prophet. Schacht is more explicit than Goldziher on this issue., showing 

'See, 14: 80., §8: 1., ýY: 20, §24: 63,, ý47: 33, S 58: 13. 

2 See, §4: 59. 
3See., Goldziher,, Muslim-Studies, V. 2. p. 26. The Qu3: 7Fn clearly rejects 

the idea of folloidng the forefathers if their practice is not based on 
reason and they are not on the right path (See,. q2: 170). 



that the early Muslim's idea of living tradition was the uninterrupted 

practice of their community, beginning with the Prophet, maintained by 

the first caliphs and the later rulers., and verified by the scholarsi. 

Goldziher accepts that it is generally admitted that the Sunnah as the 

normative principle in the Muslim. life is as old as Isla2; and the 

-Sunnah meant all that could be shcwm to have been the practices of 
3 the Prophet and his earliest followers . It indicates that the sur- 

passing authority of the Prophet., that is clearly asserted in this 

verse, has never been a point of dispute in the early days of Islim. 

This verse further explains that the Prophet had more authoritative 

value than that of a head of state. Obedience to the Prophet is an in- 

tegral part of faith4 whereas obedience to a head of state is only a 

matter of law and administration. A 'head of state' demands obedience 

from the public, at times by force, whereas the Prophet comes to guide 
5 

and teach., and not to force or compel . 
6 

The Qur"an establishes the Prophet as Arbiter in all disputes and 

requires the believers not to have any resistance in their souls against 

his decision. The Sunnis and the ShIcis frequently refer to this verse 

in this respect in their respective hadIth literature. This further 

explains that the authority of the Prophet is more than that of a mere 

arbiter as rejection of an arbiter's decision does not amount to 
-kufr 

1 See, Schacht, An Introduction to Islinic Law, P-33. 
2 See,, Goldziler,, op. cit. 2 v. 2. P-31- 
3See, Lbid., v. 2. p. 26. 

4See,, 0: 31., q4: 65., a8: 1., 03: 36. 

5See, §24: 54,64: 12., 88: 22. 

6See,. §4: 65. 
7See v-7. p. 251, 

,, 
for SunnI evidence., al-Sh3fic lj_KLjQ2 al-Umm, 

1: khtil9f al-hadith., P-39 and for Shiti evidence, al-Kulayni,, 
id-Kifl, V-1--p-390, 
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(disbelief). Moreover the Quilin speaks of the Prophet as being a good 

pattern 
1 in all walks of life; and in recognition of the authority of 

the Prophet there is frequent reference 
2 to this verse also, in ýadlth 

literature of both the Schools. They further hold that the Qurlanic 

verdict 'what the Prophet gives you take, 3 is an an-embracing dictum 

4 
which covers all the traditions., provided that they are correctly 

traced back to the Prophet. 

It would be appropriate to mention here that according to the 

Muslim Faith the Prophet had been endowed with certain special privileges 

(Al-Khasalis)which were not taken as a precedent for others and there is 

Qur) -5 anic evidence in favour of this. In light of this category of the 

deeds of the Prophet the remarks of the eminent successors like Mak#U1, 

(112 A. H. ) and al-ZuhH (124 A. H. )., on two different occasions., as 

quoted by Goldziher hardly question the authority of the Prophet; but 

they allude to that category of Al-KhaýDis. The Muslim. conception of 

the special privileges of the Prophet has its origin firmly rooted in 

the Qur". ýn and it is not an after-thought attempt 'to curb and discipline 

the mania-for Sunnaht, 6 

A further development of the Prophet's authority comes with the 

aspect of his role as interpreter ; and this is also a common outlook 

'See., §33: 21. 
2 See, al-Bukligri, Al-Sahlh., v. 2. p. 189,192, vý. 7. p. 178., v. 8. p. 178., for 

the Sunia evidence and see, al-Sharif al-Rag., Nahj al 1.9ghah, v. 2. 
p. 276, for the ShIC3. evidence. 

3See,. q59: 7. 

., al-ShgfiC3_,, Kit9b al-Umm, v-7. p. 251, al-Bukgri, op. cit. 4See V-7. 
p. 213, al-Khatib al-Baghdadio Al-KiDamah., p. 12., al-Shatibi,, -MxwEfaq9 
v-4-p. 252 Sh9h Wall Al2jihs Wjat Allah., v. 1. p. 127; f; r the Sunni evid- 
ence and al-Kulayni, op. ci ... v. 1. p. 64, vý_. p. 265, X2. p. 182, v. 6. p. 281, 
for the Shi(I evidence. 

5See., 233. *50., 17: 79. 
6 

See, Goldziher, onscit., P-31. 

7See., §16: 44., 2: 129., 3: 163. 
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-112 of the Sunnis and the ShIr3s . It is agreed that it is the Prophet who 

fomulated the practical code of Islým whereas in most places the Qur)an 

is general and brief. Had it not been explained by the Prophet, no one 

could have said precisely how the Qur'an's general instructions should be 

applied. This state of affairs explains how the Sunnah of the Prophet as 

the normative principle in Muslim's life is as old as Isl.: u-n. 

The Divine origin of traditional laws is another aspect of the 

Huslim's Faith. There is Qurlanic evidence that it was not only in the 

receipt of the Qur)a-n that the Prophet was endowed with Divine guidance. 

The Qurý an refers3 to a revelation which was vouchsafed to the Prophet 

but the original revelation to which reference is here made does not appear 

in the Qur"En. There is another reference4 in the Qur'Kn that the Companions 

cut down some of the palm-trees of their enemy (to induce them to open their 

forts) under the Command of God but the original command does not appear in 

the Qux0an. Such passages of the Qui"an suggest that there were some revel- 
5 

ations other than those in the Qurlan 

1 See,, al-Khatib al-Baghdidi, OP-cit-, P-15. 
2 See, al-Kulayni, op. cit., v. 1. p. 287. 
3See,. ý66: 3- 4See, S59: 5. 
51n light of this evidence we are not convinced by Goldziher's observation 
that the Divine origin of traditional laws and practices was not taken for 
granted in olden times. (Goldziher, op. cit., v. 2. PP-31-2). Goldziher argues 
this on the basis of (Umar's comment to (Urwah b. al-Zubayr, the eminent 
scholar and Successor (born 22 A. H. )., 'Think what you say: vdien the latter 
told him that Jibril had told the Prophet the times for prayer. (Urwah had 
referred to a tradition of the Prophet without quoting any source for his 
information. This was really the point that caused (Umar b. rAbd al-fAzlz 

. to make that comment. This view finds support in the fact that (Urwah then 
transmitted to (Umar on the authority of Bashir b. Abli Masf5d, he from his 
father Abý Masrild al-Ansari., the Companion (died after 40 A. H. )., that he had 
received that informati; n regarding the times for prayer. qhnar then made 
no objection to this report. CUmar had not missed the time-limit of(Asr 
prayer but, on account of his sermon, had missed only the'first-time of that 
prayer; and the word shAzaý. - bears testim2ny to it. It is also noteworthy 
that (Urvrah told (Umar the story of Jibrills leading the prayer after that 
c- -ent of (Umar; this is not as stated by Goldziher that CUmar had made 
that comment after the story regarding the prayer-times had been told to him. 
However there is no idea in this report that (Umar rejected the I)ivine ori I 
of traditional orders. It should also be noted that there is some difference 
about the correct version of that comment of Wmarls. In some manuscripts 
it is allamu ma tacralu (I know what you say) whereas in some it is i(lam 

mg taqulu (think what you say). 
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The Sunnis and the Shlcis have a conunon outlook that the Prophet 

lived under the Divine cover of God. They have evolved careful defin- 

itions concerning the Prophetic jurisdiction in which he spoke always under 

Divine guidance. The Prophetic use of qivas (analogy) is also divinely 

protected and an opinion formed on the basis of such analogy is also binding 

upon the camnunity,, unless there is an explicit check upon this. According 

to the Muslim Faith all the commands and actions of the Prophet, whether 

based on Divine revelation 
1 

or on protected analogy,, carry Divine value. 

It is true that the Prophet's position as Iaw-giver is somewhat 

different from his position as mere man. What he said concerning worldly 

affairs which have no connection with religion is not binding upon anyone 
2; 

but there is complete agreement of both the Schools that the Prophet in 

his position as Law-giver had Divine inspiration in all his instructions 

as well as in his actions irrespective of their being mentioned in the 

Qur)L. In some sayings of the Prophet there is clear mention of God's 

3-4 
revelation and in some of them there is reference to the descent of Jibril 

'Divine revelation' covers here the Quriamc revelation and revelation 
other than the Qur)in to which explicit reference is made whether in 
the Qurlan or in the traditions. 

2 The Prophet has been reported as saying: I am a man; when I suggest 
anything regarding religion, take it; and when I say anything of my 
own opinion, then I am an human being. (See, Shih Wall Allgh, O-P-cit-, 
v. 1. p. 127- The Shifis corroborate this opinion of the Sunnis. (See., 

al-44,71naqanip OP-cit., p V*3.,, Appendix., P-79., Line 21). 

3See., for the Sunni evidence, al-BukhEiT. op. cit., v. l. p. 321 v. 2. p. 4Z, 
_ v. 9. p. 116, Muslim, Al-5a , V-1. P-83 " V-5. p. 80, al-Khatib al-Tabrizi., 

MishWa-t., p. 36; and for the Sh C3. evidence: al-kulayni, op.; it., v. 2. p. 440, 
V-7. p. 442. 

4See for the Sunni evidence, ILRUk, MuwattEl, v. 1. p. 2,44, al-BukhRrl, 
op. cit. o V-1. P-139A v. 4. p. 25, Muslim, op-cit.., V-3. p. 64, v-5- p. 161, 

al7. Tjrm dhij, Al-Sunan., v. 2. P-174, al-Tabrizi, oD. Cit., P-71; and for the 
Sff(I evidence: al-Ku , op. cit-p v-1. P-449, v. 2. P-74., 982 v-3- p. 208, 
233,, v-4- P-40,51ý, 246, v-5- P-3,9,80, v. 6. P-34,53,376, -495. P 526, v. 8. 

p-49,1850 202,, 233,262P 336,340, al-ýUddZq, MaCanI al-Akhbir, p. 179. For 

such "frequent reference in ýadlth literature of both the Schools we stress 
that the doctrine of the Divine origin of traditional laws had not developed 
late after the second centuz7 of Islcln, as held by Goldziher., but it appears 
firmlyýrooted in the Qur)gn also. We have already discussed this issue in 
footnote 5 on page v. 
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although the issues discussed therein are not found in the Qur'an. 

This state of affairs confirms the ideaA. of the Divine origin of the 

traditional laws. 

In Muslim Jurisprudence, the Sunnah occupies a second position 

as balanced with the Qurlan but it is agreed that both of them are under 

the cover of God. Both are considered as of equal importance. The dif- 

ference between these two kinds of revelation is the difference between 

tletterl and 'message' and both are legally binding upon the believers. 

The continuing authoritative value of the commands and actions of the 

Prophet was not a point of dispute in the early centuries of Islým and 

it is the Sunnah which has always been serving as the purported meaning 

of the Qur)an. This Sunnah is always mentioned as being the second source 

of information regarding Islzin. 

In the times of AbE Bakr, fUmar, fUthmEn, rAlf and Mufawiyah we 

observe that the Prophetic guidance carried continuous authoritative 

value. On the death of the Prophet the issue arose as to where the 

Prophetts body should be buried 2. Similarly the questions arose whether 
3 the wives of the Prophet should have their share in his bequests I whether 

a grandmother had her share from the bequest of her grandson4,, and whether 

it was permissible for Abu- Bakr to fight with those who had rejected5to 

pay zakah (poor-tax). In all such incidents AbU Bakr acted upon the 

instructions of the Prophet. (Umar held the opinion that there was no 

share for a woman in the blood-wit paid for her husband but when AbUl 

Dahhgk b. Sufygri told him a decision of the Prophet in such a case, "Umar 

revised his judgement and took his decision 
6 

in accordance with the 

1 Obedience to the Prophet is stated in the Qur?,, an as being next to 

obedience to God. See., S58: 13, §? 4: 63,, E47: 33. The. Prophet himself 
stated his Sunnah as being next to the Book of God. (See., Milik, OP. cit, 
v. 2. p. 208, al-Kulayni, op. cit., v. 2. P-85,606. 

21bn 14a-jah., Al-Sunan, v. 1. p. 255, al-Tirmidhl,, ShamPil,, p. 28. 

3See, 
al-Bukhgrl, op. cit., v. 8. P-187. 

4See, 
al-Tirmidhl, Al-Sunan, V. 2. P. 31.5See, al-Bukllgr: r,. op. cit., v. 2. P-131. 

6 
See,, al-Tirmidhi, op. cit., v. 2. p. 32, al-Shifici, Ris9lah, P-59. 
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tradition of the Prophet. A case of abortion., effected during a fight., 

was once brought to (Umar and he asked for a tradition of the Prophet 

concerning that case. On having been told that there was a relevant 

tradition of the Prophet he took his decision accordingly 
1. (Umar 

hesitated to jinpose the jizvah (poll-tax) upon the fire-worshippers 

but when he was informed that the Prophet had imposed the poll-tax upon 
2 the Magi of Hijr he took a positive decision . This attitude of CUmar 

towards the Sunnah was not confined to court affairs but he issued general 

. 
orders to the governors of the cities to educate the people in their 

religion and teach them the Sunnah of the Prophet3. 

In the time of "Uthman a question arose whether a widow could stay 

for her prescribed period (four months and ten days4) with her people 

if her husband had not left her in a house of his own. (Uthm.; in sent to 

Zaynab bint Ka(b b. (Ujrah who told him a decision of the Prophet in 

such a case and (Uthman gave judgement5 accordingly. (kll., the fourth 

Caliph, advised his people not to hoard goods 
6 

for the rise of the prices 

and not to torture an assassin7(before executing him) because the Prophet 

had given instructions not to do so. This*authoritative value of the 

instructions of the Prophet can be seen more explicitlyin the Lines 

8 
which 4k1I gave to his tax-collectors . Mucawiyah also stressed the 

authenticity of the traditions as having cane down from the Prophet and 

lIbid., 
P-59. 

2 See., al-BukhZrl, ý op. cit., v. 4. p. 117. 

3See I 
,, 

Abi YUsuf al-Qi: 41., Kit7ab al-Kharaj, p. 16. 

4See.,. q2: 234. 

., al-Tirmidhll op. cit. p v. 1. p. 144., al-Sh7afili., 5See 

63ee, 
al-Sharlf al-Radif., op. cit., v-4. p. 525. 

7See,, Ibid., v-4- P-506. 

op. cit., p. 60. 

See, al-Kulaynlis op-cit. -, V-3. P-537- 
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rejected any tradition 1 
which was not correctly traced back to the Prophet. 

Such incidents collectively demonstrate that the traditions of the 

Prophet were continuously accepted as part of the basis of Islamic Law 

and that they had obtained a legal status in the very early days of Islla. 

We find the evidence of the first 2 
and the second3 centuries of Islam 

in further support. Learning the traditions, zeal for their collection C) 
transmission fraa memory and criticism of the chaixis and transmitters 

were in full swing in those times. The early theorists like Abii Hanifah 

(150 A. H. )4 I 1-Glik (179 A. H. ) 
6 1"(204 A. H. )7 

., al-AwzZc3. (157 A. H. )5, 
, al-Shgfi( 3 

and Ahmad b. Hanbal (241 A. H. ) 8 
all agree with this in principle and there 

is ample evidence of the Shl(I Ldw-us9 also in its favour. 

It is true that in matters of Law and Jurisprudence the inhabitants 

of . -newly- IslInised areas were not properly educated in their religion; 

and in the early days of IslEm the instructions of the Prophet were not 

scrupulously enough transmitted there. At that time uncertainty prevailed 

there regarding the issues for which no provision was made in the Qur)an. 

These new generations could learn the Qurýan but they had very little 

knowledge about the Sunnah of the Prophet; and the little that was avail- 

able had to be elaborated speculatively by all themethodical. means of 

legal deduction. In this state of uncertainty the jurists applied analogy 

11 See, al-Btddi9rl,, op-cit.., v-4. p. 218. 

2 See, jb_id., v-1. P-36, al-Darimll, Al-Sunan, v-1. P-1-14, al-Dhahabl, 
Tadhkirat al-Huffiz, v. 1. P-91., 103., 145P 170. 

, v. l. p. 243., 283. Almost all the prominent critical 3Seeo Lbid.. 
traditionists belong to this century. 

4See Ibn (Abd al-Barr, Kitýb al-Inti p. 144, al-Khatib al-Baghdadi, 
TRri-kh Baghdid, v-13- p-368,, al-Dhahabi, Manggib., p. 20: 

5 
6 

See., al-Dhahabl, Tadhki v-1. p-170. 

See, Ibn Qaiyamp ILlim v. 1. p. 90, al-Zayla(l., Nasb &1-RiMh,, v-4. p. 64- 

7 See 
., al-Sh9fic3J., op. cit-P P-7. 

See, Ibn Kathi7r, Al-Bidgvah, v-10., P-334. 
9see, 

al-Kulayni-,, oD. Cit., V-1. P-70, v-3. p. 240., v. 4. P-291P 331., 403., 432, 
v-5. p. 455. P-453, v. 6. P-31,58. 
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to fill in al I the gaps in this whole area. This was not really i. n 

opposition to the instructions of the Prophet nor a view-point to 

question the authority of the Prophet; it was only an interim step to 

fill in the gaps. We agree with Goldziher that this uncertainty occurred 
1 

mostly in the generations of the Successors . If they had been ignorant 

of some of the instructions of the Prophet they were occasionally unsure 

even of Qurlanic Law. This explanation holds that if there had been any 

neglect of the Prophetic guidance in those days it was on account of ig- 

norance and there was no idea of any sort of rejection to the authority 

of the Prophet. The authority of the Prophet had already been recognised 

long before the authority of documentary material consisting of the 

instructions of the Prophet was recognised. This view-point finds 

further support in Goldziher's observation that as long as the science 

of tradition was developed 4adith in the schools working on analogy 

occupied the same position as in the opposing school working on the C) 

2 tradition . This suggests that basically the authority of the Prophet 

had never been disputed; nor was it in any way equated with the opinions 

of the later authorities. 

It is highly debatable'that the generations before al-Sh9fi(i 

valued the traditions from the Prophet on the same level as they accepted 

traditions frcm the Companions and the Successors and that it was only 

al-ShEfi(i who laid down the superiority of the Prophetic guidance in 

1 See., Goldziher, op. cit.., v. 2. P-78. 

, v. 2. p. 82. See., Lbid.. 
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principle There are instances in the works of al-Awzg(i (157 A. H. )., 

the ImIn of the Syrian School., HiM (179 A. H. )., the Imam of the Medinan 

School and Abil Yu-suf (182 A. H. ),, one of the Imgms of the Iraqian School 

For reasons already given in this context we are not convinced by Schacht Is 
expression that it was al-Shgfitl who first stressed the superiority of the 
Prophetic guidance. (See Schacht., Origins of Muhammadan Jurisprudence,, P-3) 
At timesno doubt, al-Shafi(i speaks as if he only stressed the superiority 
of the Prophetic guidance after it had completely been neglected; but a care- 
ful examination of the various statements of al-Sh9fitl Indicates that certain 
of such statements of al-Shifi(I were only his clever debating expressions. 
This idea finds support in Schacht's own statement that al-Sh9fi(i., in his 
later days revised his previous attitudes towards his predecessors. (Seelbid, 
p. 10). Schacht further explains that the ancient schools of law shared the 
old concept of the Sunnahor 'living tradition' as the ideal practice of the 
community but he admits that the Iraqians had been the first to claim for it 
the authority of the Prophet by calling it the Sunndkof the Prophet. (see, 
Ibid., p. 80). This state of affairs shows that al-Shgfitl and his predeces- 
sors were not really at variation and they all accepted the superiority of 
the Prophetic guidance in principle, although they differed in their appli- 
cation of the traditions. Schacht further admits that: 'AbU Yiisuf is bound 
by traditions more than Awzac3-* though less than al-Shificl but that he com- 
bines this with compete-at systematic reasoning'. (See, ibid., p. 302). Goldziher 
states that it was said of Abil YUsuf that he was Sahib -badi-th wa pihib Sunnah. 
(See, Goldziher., op. cit.., p. 25). Goldziher furth states: 'Abu Yusuf has 
recourse to traditions against teachings based on analogy which departed from 
them, and he contradicts his teacher Abii Hanifa. by appealing to traditions. 
Al-ShaybRal., the other great pupil of Ab7u'Uan1fa seeks traditional foundations 
for the teachings of Ejah in Medina at the feet of Milikt: (Ibid., p. 80). We 
differ from Goldziher that AbU rusuf and al-ShaybEal really contradicted their 
teacher in principle. Instead., we see that AbTi Hanifah himself held the sane 
doctrine that the Prophetic guidance can never ýe superseded by the later 
authorities. (See, Ibn 'Abd al-Barr., Kitab al-Intiqa, . 144). Aba jlaýifah 
was a teacher of a school which had_originally been started by the oldest 
teacher of Isla:, 'Abd Allgh b. Mas(ud the Companion (See, Goldziher, o-O. ci 
P-35)., who also held the same doctrine as that of which al-SRafici is said 
to have been a systematic founder. (See,, 

_, 
al-NasK71., Al- A y-ý- P-305). 

This continuous evidence explains that Abu YUsufIs and al-Shaybani's 
appealing to traditions was merely an advanced study of the subject concerned 
and not a contradiction to their teacher in principlel. However it is evident 
from Goldziher's quoted comment that it was not al-Shafic! who first stressed 
the superiority of the Prophetic guidance. Schacht himself states that: 'the 
main thesis of the traditionists., as opposed to the ancient schools of law., 
was that formal traditions derkýing from the Prophet superseded the living 
tradition of the school. It was not enough for the ancient schools to claim 
that their doctrines as a whole were based on the teachings of the Companions 
of the Prophet who presumably knew the intention of their master best or even 
that their living tradition represented the Sunna of the Prophet': (Schacht, 
An Introduction to Isl3mic law, P. 34). In light of this the Muslims assert 
that the authority of the Prophet has never been a point of dispute in the 
early times. 



which clearly hold that the traditions of the Prophet were never allowed 
1 to be superseded by the later authorities . Al-Sh7afiýl himself admits 

that he has not heard anyone who was considered as having knowledge or 
2 

claimed to have knowledge opposing that thesis 

We admit that there are some differences between al-Sh9fi(i and 

his predecessors in this area of discussion and these are really the basis 

for the criticism of Goldziher, Schacht and others in respect of the trad- 

itions. But if we are to give a plausible interpretation to these dif- 

ferences we may conclude that the real difference between al-Shafiýl and 

his predecessors is in their approach to the established command of the 

Prophet and not in their recognition of the prior authority of the Prophet. 

Al-Shifi(I stresses the correctness of the chain and the reliability of 

the transmitters for the authenticity of a tradition whereas his prede- 

cessors., in their approach to the established command of the Prophet., 

valued the living tradition of the Companions more than their mere 

dependence upon the chain of the trustworthy transmitters. It was with 

such a method that they approached to the Sunnah of the Prophet; other- 

wise they all held the same opinion that the Prophetic guidance cannot 

be superseded by the later authorities. As regards the paramount authority 

of the Prophet there is no difference of opinion among them. The e&rlý 

Shlcl scholars of 4ad1th also agreed with the predecessors of al-Shaf! 4: 1 

and approacivAthe Sunnah of the Prophet through the practice of their IMIns 

whom they regarded as having been divinely protected from sins and slips. 

See MZlik's view-point, Malik, op. cit., v. l. p. 213., 214, v. 2. p. 208; 
for kbý YUsuf's viewý-: point Abii Yusuf, op cit... p. 90; for al-Awzgclts 
view-point, al-DhahaU,, 2? R. cit., v. l. p. 170. Al-Awza-41 further transmits 
from ýVmar b. (Abd al4Lziz that no one is allowed to give his opinion 
against the Sunnah of the Prophet. See. al-Dar-1m'-J.,. oD. c3. t.,, v. l. P-114. 

2 See, al-ShEfiri, Kitab al-Umm, V-7. p. 250. 



They did not stress the authenticity of the chains because they considered 

that rectification by the -living 
Imams could easily cover al I the defects 

in transmission. It is right that the Sh-i"11 scholars of had1th looked 

towards chains in their approach to the ImIns but they did not require 

any chain of transmitters from the Imams to the Prophet. However the 

prior legal authority of the Prophet was not under any shadow of mspicion 

either among al. -Shgfi(f and his Sunni- predecessors or among the early Sh-i"i. 

scholars of hadith; they all unanimously recognised the prior authority of 

the Prophet. 

We further admit that there are issues which apparently call into 

question the early authority and authenticity of the traditions. Did the 

Prophet command that nothing be written except the QurýL? Did the 

Prophet regard the Wrlli as sufficient guidance after him? Are the 

Book and the Family of the Prophet sufficient guides after the Prophet? 

What is force of the statement of (Umar that 'the Book of God is sufficient 

for us". These questions generally arise against the early authority of 

the traditions. The Muslimsoutlook towards these questions is to inter- 

pret such statements without implying any rejection of the authority of 

the Prophet and his traditions. The Prophet's command that nothing be 

written except the Qurl6n was mostly confined to the period when the 

Qur-lan w as being recorded and it was considered necessary not to record 

anything else in those times; and because the Qi=ýan covers all the 

Prophetic guidance in principle it was at times stated as a sufficient 

guide for the Muslims 2 
and there was no idea of any sort of rejection 

to the authority of the Prophet therein. In the statement that 'the 

t3 Qurla-n and the Family of the Prophet are sufficient guides the Family 

of the Prophet does not replace the Sunnah of the Prophet but it suggests 

1 See, Muslim., op. cit., v. 8. p. 229- 

2 See, Ibid.,, v. 4. p. 41, Ibn Maijah., op. cit., v. 2. P-133, Ibn Katlýilr, 

op-cit., v. 5- P. 170. 
. a-- 

3Ahmad b. Hanbal, Al-Musnad., V-3. P-14,17., 26,95P V-5. p. 182,189. 
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that the Prophetic guidance is only with the Family of the Prophet) after 

him. Similarly the statement 
1 

of ( Umar given above was not general. but 

related to that state of agony in which the Prophet was at that time; and 

this statement of rUmar related to a time when the perfection of the reli- 

gion had already been declared-. 

Such interpretations harmonise apparently conflicting reports with 

the basic idea that obedience to the Prophet is as obligatory for the 

Muslims as their obedience to the Word of God and that this obedience 

had never been a point of dispute in Muslim Iaw and jurisprudence. It 

further explains that the authority of the Prophet is never to be super- 

seded by later authorities. The later authorities are subject to analog- 

ical discussion but the Commands of the Prophet and his Sunnah are them- 

selves authoritative; Al-Shgfi(l,, furthermore., revised his expression in 

his later days whereas in his earlier days he had been treating the 

Iraqians with scorn and alleging that they had been overlooking the 

Prophetic guidance. It is true that the earl-ier expression of Al-Shgfi(-i 

was only a clever debating point, for none of the Iraqians or the Medinans 

had ever refused to recognise the surpassing authority of the-Prophet. It 

is agreed by all that there is living force in all his commands as well as 

in his actions. This conclusion mirrors the whole of Muslim outlook in 

this respect. 

2. The recording of the hadith 

As regards the recording of the hadlith there is ample evidence on 

both the sides, the Sunnis and the Shl(is, that the Prophet himself had 

given a start to the recording of the traditions. It is true that., in 

his own time., his permission to record his instructions,, in writing, was 

limite d to some of his Companions (or to his Family members., as the 

1--. 
al-Bukhari, op. cit.., v-1. P-39. 
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Shitis believe) but it is a fact that these written instructions carried 

authoritative value in his own time and afterwards. We give here a brief 

sketch of each School's recording of the hadith. 

i. The Sum! Evidence 

The Prophet gave some of his instructions to the people of Yaman, 

in written form. These instructions related FarDid, (the orders for 

compulsory duties),, Sunan (the better actions) and the types of bloodwit. 

He had them written by his Companions and sent them with "Amr b. Hazm., 

the Companion (53 A. H. ). The eminent traditionist, al-Zuhr3. (124 A. H. ) 

states that he had read that book of the Prophet'. IGlik, the IMEM 

(179 A. H. ), also mentions this book 2, 
and Jamil al-Di-n al-Zaylari. (762 

A. H. ) writes3 that this book has been recognised by the four Imams (of 

the Sunni School). 

'Abd Allgh b. ýAmr., the Companion (65 A. H. ). had also compiled a 

collection of the instructions of the Prophet. This he did with the 

pemission4 of the Prophet and had named that book A1-S3diqah5. Al- 
6 

Tirmidhi mentions this book of 'ýAbd All7ah., and al-`Asqal&Z states 

that the grandson of "Abd Allih., rAmr b. Shu(ayb (120 A. H. )., had inherited 

that collection of his grandfather7. 

'Abd Allah b. 'Umar (73 A. H. ) reports that there was another book 

Kit9b al-Sadaqa7t 
8 

regarding taxes which the Prophet had written. cAll 

also had a book which contained the instructions of the Prophet regarding 

taxes; it was not confined to taxes but it also contained many other 

things. Al-BukhErl refers to this booklet in various chapters9 of his 

Al-Sah1h. 

., al-Nasati., op. cit., v. 2. p. 251. See 
2 See., Yi9likj,. Op. cit-,, v. 2. p. 181. 
3See, 

al-Zayla(irý, op. cit., v. 2. P-342. 

v. 4. p. 8, al-Khattabi, Malglim al-Sunan, v. 4. p. 184. 4See,, Ibn Sac'd, Al-Tabaq5t 
5 See arua, oiD. cit.., v-1. P-127. 

., al-D ** 
6 See, al-Tirmidhl: p op. cit-p V-1. P-43., 82. 
7See 18 

., al- AsqalRrl7i,, Tahdhib., v. 8-, P-49. See., al-Tinaidh7iop. cit. p V-1-P-79 
9See, 

al-BukhirT, on-cit-, V-1- P-38p V-3. p. 26, V-4 p. 122, v. 9. p. 16.120. 
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The collections made by IcAbd Allýih b. I-1as(Ud. (32 A. H. )" Zbir b. 

IAbd Allýih (74 A. H. ), Samurah b. Jundub, (59. A. H. ), and (Abd AllRh b. Abb9s 

(68 A. H. )., the Companions, are also noteworthy. The collection of Ibn Mastild 
1 

was found with his son(Abd al-Rahm3n . Qat9dah, the Successor (107 A. H. ), 

2. had learnt the collection of J9bir by heart Sulayman the son of Samun. ah 

transmitted the collection of his father3. 'Ikrimah, the Successor (107 A. H. ) 

mentions the writings of Ibn (Abb&s4. We also find a reference to a collection 

of Sa(d b. (Ubgdah., the Companion (15 A. H. ),, and we see that his son trans- 

mitted traditions of the Prophet from the collection of his father5. The 

eminent traditionist, Sufyin transmitted the traditions of Jibir, the 
6 Companion., from Jibir's own collection 

These are some of the earl, ý- collections to which reference is occasionally 

made in the later collections of hadith. These were not made to preserve the 

traditions nor to convey them to the next generations but. they were mostly 

written to help their memories and to guide their own narration. The main 

basis for the later transmission were ments memories and these writings 

were designed to set their memories right. Some scholars like Mu4ammad 

b. Sirin (110 A. H. )., having learnt the traditions by heart,, destroyed their. 

7 
writings . Such carefulness eventually led to the requirement for a better 

procedure of compilation but it is an established fact that the collections 

of the early days were the basis for the latter collections; and the compil- 

ation of later big works of hadith did not merely depend upon the memories 

of the transmitters but there were also some manuscripts behind them. 

'See,, Ibn lAbd al-Barr., jlniý Bayan al--CIlm, v. 1. P-72. 
2 See., al-Dhahabl,, op. cit., v. 1. p. 116. 
35ee I 

,, al- (AsqalinI2 op-cit., v-4- p. 198, al-TirmidCi2 OP-cit., v-1- P-155. 

., al-Tirmidld, Kit7ab al- CIlal., v. 2. p. 238. 4See 

5See,, 
al-Tirmidhi, Al-Sunan v. 1. p. 160. 

6Al-"Asqa3L!, 
op-cit., v-5- p. 27- 

73ee., Ibn Sa(d., op. cit... v-7- P-141- 
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The eminent Successors also stepped in the shoes of the Companions. 

The students of AbU Hurayrah., the Companion (57 A. H. ),, like Bashl: r and 

Hammgm b. Munabbih, recorded what they heard 1 from their teacher. Al- 

Bukligri and Muslim had also use such collections. Sacid b. Jubayr 

(95 A. H. ) recorded the traditions of his teachers 4Abd Allgh b. (Umar 

a nd (Abd Allgh b. (Abbiis3. Ngfif(117 A. H. ) wrote from his master (Abd 

Allah b. (Umar (73 A. H. )4. The writings of Ab7u Zin9d (131 A. H. ) and 

(124 A. H. ) are also considered among the coll ections of the al-Zuhri 

scholar Successors. Al-Zuhr3.5 had compiled the traditions in compliance 

with the orders of %ar b., Abd al- tAzl-z (100 A. H. ). Al-BukhZrl reports 

that ? Umar b. "Abd al- (Azliz wrote also to Abii Bakr b. ýazm 
6 

to compile 

the traditions. The early systematic works and the later canonical 

books are essentially a developed form of these early collections. 

Al-Tixmidhi mentions7 Hisheln b. Hisan (147 A. H. )., eAbd al-Iralik 

b. tAbd al-! Azlz b. Jurayj (150 L. H. ), Sagid b. AbI eArUbah (156 A. H. )" 

MZlik b. Anas (179 A. H. )., 4amm7ad b. Salamah (176 A. H. )., (Abd A13-gh b. 

Ylubýrak (156 A. H. ), Yahyg b. Zakariya (184 A. H. ), WakIc b. al-Jarr. 71i 

(197 A. H. ), "Abd al-Rahnign b. al-liahdi- (198 A. H. ) and some other men of 

knowledge and learning among the authors of the early times who compiled 

the works on traditions in distinctive forms. 

The works of Matmar b. Rashid (153 A. H. )., al-Awzg(l (156 A. H. )., 

Shu(bah b. al-Paijaj (160 A. H. ), al-Rabl(b. al-Sabih (160 A. H. )., Sufy&i 

al-Thawrl (161 A. H. )., al-Layth al-Misrj-*- (175 A. H. ), AbU Yi1suf al-QEdl: 

(182 A. H. ), JarIr b. (ý. bd al-Hamid (188 A. H. ), Muhammad b. Hasan al-Shayban3l-- 

(189 A. H. ),, Sufyin b. Uyainah (198 A. H. ) and ? ̂Abd al-Razzgq b. al-Haminln 

(211 A. H. ) are also the distinctive authors of the early works of hadith. 

See, al-Dariml, P-P-. cit,.., v. j. p. 127. 
2 

See, al-Dhahabi, op-cit.., V-1. P-95. 
3See, al-Darini, op. cit., v. 1. P-127.43ee., ýLbid.., v. 1. p. 129 
5See., Ibn 'Abd al-Barr, op. cit.., v-1. P-76. 
6See I 

, al-Buk]Zri, op. cit., v. 1. p. 36. 
7See, 

al-Timidil, KitZb al- CIlal, v. 2. p. 235. 



The proximity of these authors to the early period led them to compile 

what they received from their teachers and the other transmitters., 

whether it was mursal (bearing interrupted chain) or muttasil (bearing 

uninterrupted chain of transmitters). The traditions from the Companions 

and the scholar Successors are also frequently found in these collections 

as indicating the -living practice of the 'good times'. The Muwattal of 

MRLik is considered to be the best book of this period. 

Then the art of compilation developed and the traditionists looked 

towards the scrutiny of the chains., the continuity between the trans- 

mitters and the classes of the transmitters (Tabaqa7t al-Ruw9t). The 

six canonical books were compiled with these careful criteria and this 

is especially true of the kl-Sah3: h of al-Bukh7aril and the kl-ýalýlh of 

Muslim.,. These two works of hadith are quite safe 
1 fran forgeries. 

The objections that have generally been raised need more careful study 

of the concerned reports. 

1 We do not agree with Alfred Guil-laume in his assessment that there is 
evidence of untrustworthiness of the guarantors of the hadith even in 
Al-SgLýIh of al-Rukhgrl. Guillaume refers to Kit9b al-Sýyd , of the 
Al-Sahih and states that the Prophet gave the order to kill all dogs 
except hunting dogsand sheep dogs. AbU Hurayrah transmitted the ex- 
ception of fam-dogs also. On being informed of Aba Hurayrah's report 
Ibn (Umar remarked that the former owned cultivated land. Guillaume 
concludes that AbTi Hurayrah himself had added the third exception and 
transmitted that in name of the Prophet. (See., GuiUaume, The Traditions 
of Is . P-78). Originally Goldziher had pointed out to these remarks 
of Ibn (Umar and Guillaume has stepped in the shoes of the former. 
Such events need to have more carefully been examined. Al-Bukhari 
discusses this issue in the Kitab al-Muzarafat of his Al-Sah! Jý also 
where we find another Companion transmitting from the E7ý3phet in a 
similar context that the farm-dogs can be kept. (See, V. 3. P-136). 

(Abd AUgh b. Mughaffal another Companion (60 A. H. ) also reports that 
the Prophet had made three exceptions., the sheep dogý the hunting 
dog and the farm-dog. (See,, Muslim., OP. cit.., v-5. P-36). So the 
comment of Ibn (Umar did not intend to cast suspicion or rejection 
upon the report of Abil Hurayrah who is not alone in transmission of 
that exception; but he meant to stress the cause of the latter's 
sound memory in that respect because first hand knowledge is always 
fresh. This explanation finds support in Ibn cUmar's own trans- 
mission of that third exception (See,. Lb_id., v. 5. P-37). For such 
reasons we disagree -with Goldziher in his rejection of the report 
of AbTi Hurayrah. (See,, Goldziher., op. cit., v. 2. P-56). Similarly 



footnote 1 (continued) 

debatable is Goldziher's rejection of the report of al-Bukligri that: 
lif it was decreed that there would be a propýet after Mqammad his 
son Ibrahim would have livedt: (See, al-Bukhari, op. cit.,, v. 8. P-54). 
Goldziher rejects this tradition on the basis of its hereditary colour 
and supports his rejection by the comments of some of the eminent 
scholars of Islam. (See, Goldziher, on-cit., P-104). God's selection 
of His prophets from among certain dynasties does not suggest any 
hereditary character of prophethood. The Qur)an refers to Ibr7a-b-Tmls 
prayer to God that He may raise the Im9m from his descendants. 

-(See, 
§ý: 124,, 

129). AlthouSh it is not necessary, it is true that Yiisu; Yacqub., 
IsýEq and Ibrah-: Lm, the prophets, were fathers and sons. Sulayman had 
stepped in the shoes of his father D9)i1d,, the prophet. (See.,. ý27: 16). 
On the same line the tradition says that if there had been any prophet 
after ýhdwnmad his son Ibrahim would have lived and become a prophet and 
this exp; ession does not bear any hereditary colour. Moreover there is 
no idea of the continuity of the prophethood after Muhammad because the 
tradition asserts that after Kuhammad no prophethood Ld ever been 
decreed. Ibn Mijah transmits an'other tradition which gives an idea 
of the continuity of the prophethood: 'If Ibrahim had lived he would 
certainly have been a prophet. (See, Ibn IlEjah., op. ci p v. l. p. 237). 
This version apparently contradicts the fundamental doctrine of - Muhammad's being the seal of the prophets. The report of al-Bukh3ri 
is authentic and correctly traced back to 4*Abd Allah b. Abi Awfa; but 
the report of Ibn Majah is based on the authority of IbCahEn b. cUtlyngn 
Abra Shaybah al-wasiti who is Imunkar al-had1tht. (See, al-Tirmidhi, 
op. ci ., v. l. p. 191). Goldziher attacks the report of al-Bukhgri- and 
argues by the comments of Ibn (Abd al-Barr and al-Nawawl which really 
relate_the report of Ibn ýEjah and do not impugn the report of al- 
Bukh9rJ. which is'correct in all respects. We do not agree with 
Goldziher's statement that the sentence: tIf Ibrahim had lived he 

would have been a prophet': is based on the authority of three of 
muhammadis Companions. We find this sentence only fran Ibn 'Abbas 
ana that also is not correctly traced back to IbncAbbas. We have referred 
to this report in footnote 4,, on page 171 of this thesis. 
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Al-Bukhari had already gone through some of the early works of 

hadIth. He used 
1 the collection of Hanmiým b. 11unabbih., the student 

of Ab5 Hurayrah., and heard the Jai( of Sufyan al-Thawrl (161 A. H. ) 

-r 2 frorn Abýi Hafs Kabir . Al-BukhRrils teacher Ishaq b. Rghwayh (238 A. H. ) 
0 

had suggested to him that he should canpile such a work. The chapter- 

headings (the aýwab) under which al-Bukhgrl places the tradition show what 

legal thought5he had on that issue. In order to ascertain the outlook of 

al-Bukhýri it is important to have a careful study of these chapter- 

headings. He completed his Al-Sahih in sixteen years and presented it 

for perusal to his teachers, Yaýyg b. MUCIn (233 A. H. )., (All b. MadInT 

(234 A. H. ) and Ahmad b. Hanbal., the ImEm (241 A. H. ). 

In light of this historical background of the recording of the 

hadith the Al-Sah1h of al-Bukharl stands as the foremost work of the 

Sunni traditionists. This book depicts the basic legal and also doc- 

trinal outlook of the Sunn! School of thought; thus, if we comment upon 

his approach in light of the approach of his other co-. Yeligionists., the 

basic emphasis of Sunni doctrine can be mirrored. 

Alongside this brief sketch of how the traditions were first 

recorded in writing among the Sunnis and how the direct and indirect 

transmission Emerged from the early collections of hadith we may give 

here an account of the first ShI(I collections and we may produce ShI(j. 

evidence on this issue. 

ii. The ShI(i Evidence 

We have already noted in the Smuil collections of hadith that 

there was a book of traditions compiled by W: i which he kept wrapped 

in the handle of his sword. In ShIli literature of hadith also the same 

book has been referred to. According to the Shle 3. s., cAll, the First Im: m,, 

1 See, al-Dhahallý. c-ito., V-1.95. 
2 See 

., al-Khatib al-Baghdidi, OP-cit-., v. 2. 

3See, 
P- 15. 
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was the first who initiated the recording of the traditions. The book 

oftAll is considered as being the dictation of the Prophet and the writing 

of 'All 1. Al-Paqir., the Fifth ImEm., asserts that it -was the writing of 
2 (All and the dictation of the Prophet There is ample evidence that this 

3 
book had been existing mith the ShieJ. Imams and they frequently referred 

to it. 

There is mention of some other books also, relating to that period., 
4 

of in the Shlli literature of had-ith. One of them is Kit9b al-Fari2id 
5 'All., the First Im7m. There was another book entitled as Mushaf FiTtimah,. 

In this book there is some information regarding the hereafter and there 

are some predictions. It deals rather with what FRUmah, the daughter 

of the Prophet, directly received from Jibr1l., after the death of her 

father. Although this book does not directly deal with the Sunnah of 

the Prophet, mention to it is often found in the late ShIci works on 

hadith. Then there is mention of a book possessed by Umm Salamah, the 

6 
wife of the Prophet,, known as Sahifah Umm Salamah . It is probably the 

same book introduced as the Book of, 'AIT but as it remained with Umm. 

Salamah for a short period it seems to have obtained this new name.., 

The Jafar kb_yad7. is another book known as 'white leather Covert and 

1 
,, al-Kulayn3. See i,, opecit., v-1. P-57,242. 

See, al-Najjgshi., Riji , p. 255. 2 

3 See, al-Kulayni, op. cit., v. 1. p. 570 242, v. 2. p. 278,484,486,666, 
V-3. P-9j 313 1752 253., 387., 505., 539,, 
V. 4. P-368., 389., 390,, 

'-V-5- P-1361 279P 541. 
v. 6. p. 202,207,219,220,232,246,255, 
v-7- P-35s 40., 48P 77,93,95P 98,112,119, 

139s 176,201$ 2142 216,317,329,414,415,436. v. 8. P-131,395. 

4See, Lb-id.., V-7. P-330-343. This book existed in the time of al-ftidg, 
the Eighth ImEan, and it was he who attested the authority of that Book. 

5See, Ibid., v. 1. p. 241, al-SuddTaq., op. cit., P-103. 
6 

See Ym v. 1. p. 235- 
., al-Kula *, oR. cit., 

7See, 
; ýbid., v. 1. p. 239. 
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then there are the writings of Aba RgfY 1, Sa2man., AbU Dharr and Aqbagh 

b. Nubitah2. The Sah1fah of ksmD bint, (Umays (38 k. H. ) is not noteworthy 

because most of the SFdri critics do not recognise it3. 

After these early writings., we find that Zayn al- (Abidin., the Fourth 

Imam, wrote down Al-Sahifat al-Kamilah4. AbU Hamzah., a companion of his., 

made a copy of that collection. Then there come the writings of al-Bgqir 

and al-Sadiq, the Fifth and the Sixth Imims. The later InEms have attested 

the previous records of the traditions and verified what was wrong and 

what was right. It is appropriate to mention here that according to the 

Shlel Faith the traditions of the ImEms are considered5 as the traditions 

coming down from the Prophet and the Mngms are accepted as being the true 

heirs of their ancestors. The ShIcis believe in the Divine Status of the 

Imams and claim that their Imais were divinely protected from sins and 

slips and their attestation of any tradition or any collection of traditions 

is final and authoritative. Moreover they believe that the Imim had 

'The 
name of AbU R9fV was Aslam and he was Qibt! by race. He worked 

as Financial Secretary ýo 4ýkll at Ofah. His two sons were W-T Is 
draftmen. (See, al-Najjashi,, op. cit., p,. 3. ). * The name of Abil R9fiCIs 
collection was Kita-b al-Sunan wa al-Ahkaun wa al-Qa . AbU Rgfilý Is- 
collection has later been mentioned ai being the c6llection of CUbayd 
Allih, the son of Abii R9fV (see., Ibn Shahr., Ma C glim al- (Ulaing) p. 1) . 

21bn Shahr ýshub (588 A. H. ) mentions the last three compilers as the first., 
the second and the third compilers of traditions after (All. (See., Ibn 
Shahr KshEb., opci .., pl. ) 

3We 
agree with Goldziher that although some of the ShI41 historians mention 

this Sah1fah of Asma) but for its authenticity there is no fim basis. 
The same is the case with the book of IMngra b. Ziygd who never existed 
and the books linked to his name must be spurious. (See., Goldziher, 

op#cito. % v. 2. p. 23-4). 
4See,, 

al-Kulaynij on. cit., v. 8- P-14. 

5See., Lb_id. p V-1. P-53, V-7. P-85. This finds support in ibid., V-4. 
P. 187 also. 
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inherited the Book of eAlli, the First ImEnY which covered all the subjects 

and embraced all the issues; and according to their belief it was actually 

the dictation of the Prophet. So the Mgm's attestation was not under the 

shadow of any suspicion. 

The ShI(I books of. RQ91 (biographies of the transmitters of the 

traditions) mention many other compilers of hadi-th among the Companions 

of the Im. - Ems. As to those who compiled books, their collections fall into 

two categories., the UZJ (fundamental collections) and the kutub (the 

books). The list given by al-TEsf (460 A. H. ) comprises 892 compilers 

and the list provided by Rashid al-Din. Ibn Shahr ZsIQ (588 A. H. ) gives 

990 names. The fmdamental collecticns upon which the later traditimists 

base their works M 41 according to the statement of Shaykh al- ufid (3A. H. ), 

number some four hundred and these are known as Usul. 

The basis of the early Sail scholars of hadith were the books which 

the trustowrthy Companions of the Lnims had transmitted from their InIns. 
a 

2 What they had heard from their Imgms they preserved in the books . There 

is evidence that at times these collections were presented to the Imgms 

and they verified them. The Companions did not permit any transmission 

until they were sure of its accuracy. So if some of the traditions Prove 

mursal (bearing an interrupted chain of transmitters) this is not harmfU14 

because the trustworthy Companions have acknowledged these traditions. 

There was another section of the scholar Companions, such as Mu4ammad 

b. Ab! tUmayr., ýafux-an b. Yaýyg., Hamnid b. (Isg and al-Bazant! who put 

those books in order5 and in a practical code of arrangement. These 

fundamental collections were the basis for the ShIci Faith and Practice 

until these emerged into the developed form of later canonical works of 

ýadlth. 

1 See., Ibn Shahr TshTib., oT). cit.., pol. 

al-TaqJ. al-Maj3. isi., Sharh al-Faqlh, v. 1. p. 32. See I 2 

3See, 
al-MgmaqZ&p op. cit., v-1- P-179. 

43ee., 
al-Tacli7 al-14ajlislp op-cit.., V-1. P-33.5See., Ibid.., V-1. P-32, 



All the Shillf is agreed to act upon these fundamental collections and 

whatever al-Kulayni (328 A. H. )., al-SuddUq (381 k. H. ) and al-Týsl (460 A. H. ) 

have given in the four canonical books of hadith they have taken from these 

four hundred books. Al-Sudduq has mentioned that he has taken the material 

for his work fran these fundamental collections; and al-TUs'l has also 

stated this at the end of his works,, TahdhIb al-Ahk&n and Istibsar. As 

for al-Kulayni, although he does not acknowledge that he took material 

for his work from the above-mentioned early collections., nevertheless,, 

on consultation of his work., the late SECI scholars of ýacdth are con- 

fident and even certain 
1 for various reasons that he had taken material 

for his work from the above mentioned UsUll the early fundamental col- 

lections. There are references 
2 in Al-Kif! which indicate that there 

were some early collections from which al-Kulayn-3. sought help. Moreover 

he., at places., transmits from some of those transmitters whom he never 
3. r- ,- met This suggests that he took those traditions from the early col- 

lections and transmitted them on the basis of the reliability of the 

early sources. This shows that he did not work merely frCm memory. 

However this state of affairs does not affect the authenticity of 

Al-Y. M as it has been described as having been approved by the twelfth 

Im9m, al-Mahdi the hidden Imii. Al-Kulayni compiled this book during 

the IMinor Occultation' of the twelfth Imim. which lasted for 64 years 

and ended in 328 A. H., and it was in the same year that al-Kulayni 

died. During this Occultation the Envoys represented the Im9n and 

the eminent traditionists availed themselves of the guidance of the 

hidden Imim through these Envoys. It was considered a mark of merit 

that any work should have been compiled in that period. This approval 

of the Im; m could easily override all discrepancies in the chains of 

1 See., ýLbid., v. l. p. 59. 

2 Al-Kulayni introduces Ibn Jar1r al-Qu=& as Muhanpad b ýUb 

and then says: 'In--one manuscript it is 'Abd Allah': ýSee ayd Allah 

op. cit., v. 8. p. 290). j, al-Kulayni., 

3For instance he never met AbTi Bas-ir but he transmits many traditions 
from him. 
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the transmitters and their reliability. This explains why al-Kulayni" 

did not need to be duly concerned for the correctness of the chains. 

This position of Al-Kgfa; ' as compared with other canonical books of the 

ShIci traditions is distinctive and surpassing. 

In light of the aforesaid state of affairs Al-Kifl is regarded as 

the fore-qnost authentic collection, the ShI(JL traditionists have ever 

produced and al-Kulayni is eventually the chief traditionist of the 

ShIc! School. His work mirrors the whole doctrinal position as well 

as the practical side of the main sect of the ShICIS and it may almost 

be said to occupy the same prestigious position among them which the 

Al-Sahih of al-Bukhýrl occupies among the Sunnis. 

A comparison between the works of these two chief traditionists 

of the two major schools of IslZm reflects almost the whole spectrum 

of Is3,:; 31 and its different interpretation$ especially when the 

reports and discussions of their respective co-religionists are also 

taken into account. This explains why these two eminent scholars of 

tadith., al-Bukhari and al-Kulayni, have been selected to reflect 

fundamental points of departure for. the doctrinal developments of the 

two Schools. 

However this Foreword, for which ample evidence has been produced 

in our previous thesis, confiO", -,,; the legal authoritative status'of 

the Prophet and confirms the historical authenticity of the hadith 

literature in Isl&n; (t--It provides a background for better understanding 

of the present thesis., depicting why, to explore Muslim dogmatics, 

we have on the all-embracing corpus of hadith literature of 

the two major schools of Islim.. 
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Chapter I. THE HISTORICAL BACKGROUND OF SUNNI AND 

SH! "! DISPUTES.. 

1. The Qur"Wic prediction of doctrinal disputes. 

The Qurýgji predicts what would be the causes of aoctrin- 

al disputes among the Muslims and how wrong it is to be lea 

astray. There are instructions to overcome the dissension 

and it does not allow one to go far from the right path of 
God. 

i. The following of the Dlutashabihat (theallegorical verses). 

The Qurlan says: 

He it is ITho has revealed the Book to you; 
there are some verses which are muhkamat (the 
decisive); they are the basis oT- e book; 
and the other verses are mutashabihEit (the 
allegorical). Then those in whose hearts 
there is perversity follow the allegorical 
verses (in isolation) seeking to mislead and 
seeking to achieve their (own) objective; 
and none knows its objective save God; and 
those who have acquired profundity in knowledge 
say, 'We believe in it, it is all from our Lord; 
and no one remembers but those of insight. 11 

The muhkamEt and mutashabihat have been differently inter- 

preted. Al-Khalldbi (388 A. H. ) gives a very comprehensive 

conclusion: 

Al-muhkam in the QurJ an ref ers to the verses which 
give perfect knowledge and are to be acted upon; 
and al-mutashabih is concerned only with belief 
and its apparent knowledge; and this is implied 
in God's Word land none knows its objective save 
God'. 2 

Al-Nawawi (676 A. H. ) quotes various explanations and then I 

states: 

The authentic interpretation is that mubkam. 
requires two things: (first) there s ould be 
clear meanings in which there is no complication 
and no other parallel meaning and (Secondly), 

1-S3: 6. 

2. Al-KhallEibli, Malalim al-Sunan, v-4, P-331. 
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their composition, directly or by interpretation, 
should have had some definite result; and 
mutashabih also involves two things: first 
there should be some parallel conflicting 
meaning and secondly there are the names which 
are common on various purports ... As regards the 
Attributes of God, the mutashabihat are the 
verses which apparently suggest some direction 
(for Him) and likeness (with human beings) and 
require some inter retation (other than the 
apparent meaning). 

ý 

There are some verses which are not actually mutashabihat 
but there is some ambiguity in them. These can be referred 
to the decisive verses and interpreted in the light of them. 
These verses then no longer contain any ambiguity; 2 but if 
they are interpreted in isolation they do result in disputa- 
tion. The actual mutashabihat, are essentially allegorical; 
they could have a literal meaning but their modes are unknown 
to. the believers. Belief in them is required but enquiry 
into them is discouraged. Ibn Hammam al-Iskandarl (861 A. H. ) 

states: 

The complete knowledge of what cannot be 
expected in this world is mutashabih, such 
as knowledge of the Qualities (of God), i. e. 
The Hand, The Eye and the Actions as God's 
descent (from the throne); knowledge of the 
isolated letters (muq ýtaýEt) in the beginnings 
of the Si5mahs. 3 

The Sunni traditionists believe that if the Attributes of God 

are interpreted metaphorically, they are robbed of all their 

1. Al-Nawawl, Sharh SahTh Muslim, v. 2, p. 339. 

2. The Qurldn says: 'if you fall into dispute about 
anything, refer it to God and the Prophet' (S4: 59). 
This suggests that there is no real Contradiction 
between the Qur-05ai and the Prophet's statement, as 

the disputed thing cannot overcome the dissension 
and solve the dispute; the disputed thing.,, should 
be referred to the undisputed. Al-ShatEb! (790 A. H. ) 
claims that there is no real contradiction in the 
Sharl4ah, neither in the Usal (fundamentals) nor in the 
furU, ((applications). (. Al-AuwRfaqat, v. -4, p. 119). 

3. Ibn HammZim, Al-Tahrir, p-49- 



contents. They could have a literal meaning, but as 

rer, ards the modes of these Qualities, they are generally C) 
believed to be uný-aaown. l These are really the allegorical 
verses of the QurgEn and they are mostly concerned with 
dogmatics where there is nothing to act upon. AbU Hurayrah, 
the Companion (57 A. H. ) reports the Prophet as saying: 

Act upon al-mutkam_-., ý. and have belief 
in al-mutashabih. Z 

iii'shah, the Mother of the Faithful, reports that the Prophet 

recited. the earlier-quoted verse in full, and then said: 

When you see those who study what is allegorical 
in the Qur)an, those are they whom God namea 
(the people of perversity), so be on your guard 
against them. 3 

This tradition indicates that the Prophet himself felt 

some anxiety about the people's indulging in these allegori- 

cal discussions. The QurgEn and the Prophet predict that 

the allegorical verses of the Qurý15n would be the basis of 
dissension and disputation if they were interpreted without 

reference to the decisive verses ajad the fundamentals of 
Qurl'anic instructions, or if any attemptyiO made to interpret 
their modes which are known only to God. 

AbTa Ja'far M4ammad b. Yallqu-b al-Kulayni, the chief 
Shl"'! traditionist, adds that those who do not discriminate 

the repealed instructions from the repealing 
, 
ones also come 

into this category. He transmits from the ProDhet as follows: 

As for one who aoted upon the conclusion of 
analogy, he perished and led others to perish; 
and as for one who gave his verdict without 
knowledge and could not discriminate the nasikh 

1. These verses are not completely unknown,. it is essentially 
known in regard to these Attributes and Qualities of God 
that there is no liken6ss and similarity between Him and 
the created ones. Ibn al-Qayyim (751 A. H. ) says, 'The man 
who Pýrovqdotoý! Him the realities of the Names and the 
kttribut6s and observed negation of all that is similar 
to the created things, such a one is_rightly guided by 
God to the Straight Path. Kitab al-Ruh, P. 321. 

I' 2. Al-Khatib al-TabrizI, Mishkat, p-31- 

3. Al-Bukh5xI, v. 6, P-42. 
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(, ýýeýealing one) from the mansUkh (the repealed 
one and the muhkaxn (the decisive) from the 
mutashdbih (t7h-e*all'egorical), he too perished 
and led others to perish. 1 

'All, the First* Im5m, ext6nds this idea of the two series 
of the verses of the Qur'P-n to. the traditions. He says: 

The instructions of the Prophet have a1s6, 
like the Qur-05n, the categories of 'the 
repealing' and 'the repealed', the particular 
and the general, and the decisive and the 
allegorical. 2 

Ibn BSbawayh al-QummI (381 A. H. ), the eminent Shl"! 
traditionist, reports the Prophet as saying: 

With regard to my people I fear only three 
affairs; firstly that they give the Qur-15n 
another interpretation; secondly that they 
pursue the mistake of the (one who 
knows); and thirdly that they become rich 
so that they grow conceited; and I shall 
tell you how to get rid of these affairs. 
As regards the Qur4dn act upon its auýL2L 
and have belief in its mutashdbih. As 
regards the '-. Ilim 

" wait Tor his retrieval and 
do not pursue his mistake; and as regards 
t-Ite wealth, know that gratitude of bliss and 
fulfilment of right save from its other results. 3 

This report bears evidence that mutashiibihat are not to be 

acted upon but it is required to believe in them; otherwise 
they would be the basis of dissension and disputation. The 
Sunni traditionist Aba DOLOUd (275 A. H. ) also transmits a 
similar report that there will be the people who will give 
the Qur**ail another interpretation. 4 Besides"" 

,, 
there are some 

other causes of Muslims' falling in dispute. 

1. Al-Kulayni, Al-Kafl, v-1, p-43. * 
2. ibid, v. 1, p. 63. 

3. Ibn Bdbawayh, Al-Khisglý, v. 1 P-78. 
Aba Da"Ud, Kitab al-Marasil, p. 2. 
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ii. The following of the parallel streams of thought. 

The QuryEn mentions another cause of Muslims' falling. into 

dispute. It warns against the parallel ways and states 
that the Muslims' attachm6nt'-'-t6 the wais. -6? -others-"'will-lead 
them away from their own path and divide them into 

parties. 

And (know) this is My Path, the right one; 
therefore follow it, and follow not the other 
ways, for they will lead you away from His way. 1 

The Prophet also referred to this as one of the causes of 
dissension. "Abd Allqh b. Masliid, the Companion (32 A. H. ) 

says: 

The Prophet drew a line for us and then said, 
'This is the Path of God'. The Prophet then 
drew several lines on its right and left and 
said, 'These are the paths (subul) on each of 
which there is a devil who invites people'to 
that'. The Prophet then recited, 'And this 
is My Path, the right one. 12 

The Prophet in another tradition states the reason for their 

deviation from the right path as the following of the 

parallel ways. Abu Sa'id, the Companion, (74 A. H. ), reports 
the Prophet as saying: 

You will certainly follow the practices of the 
early communities, span by span and cubit by 
cubit; so that if they enter a lizard's hole 
you will follow them. 

He was then'asked if he meant the. Jews and the Christians, 

and he replied as follows: 

Then who else. 3 

cAbd Allah b. "Amr, the Companion (67 A. H. ), reports 
the Prophet as saying: 

S 6: 154. 
2. Al-Darimi, Al-Sunan, V. 1, p. 67. 

3. Al-Bulchari, op. cit., V. 9, p. 126. 
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Indeed, there will happen to my people what 
happened to the children of Isralil step by 
step...; the children of Isra7l-lwere divided 
int; seventy-two divisions and my people will 
be divided into seventy-three factions, all 
of which but one will go to hell. 

On being askea which that was, the Prophet repliea: 

It is the one to which I and my Companions 
belong. 1 

The Shl'! traditionist Ibn Bdbawayh al-Qumm! (381 A. H. ) also 

reports the Prophet as saying: 

Indeed, my people will divide into seventy-two 
factions; seventy-one will perish and one sect 
will escape. 

On being askea which that was, the Prophet saia: 
The Union, The Union, The Union. 2 (al-jamaf-ah) 

The reason given for this deviation of the Muslims is 

'following in the tracks of IsrE')Ill but one must ask what 

was the reason for Isra"Ills division into sects, which 

ultimately caused the Muslims too to be divided. The QurJSn 

says: 

And the people to whom the Book had been given 
did not divide themselves but out of envy among 
themselves. 3 

Abd C Aliyah, the eminent Successor (40 A. H. ) explains the basis 

of this envy as being the advantages of worldly power and 
worldly delights. 4 

iii. Men's being divided into sects explained in terms of 
No-d's chastisement. 
There is another cause of Muslir&X being divided into 

sects. 

Al-Tirmidhi, Al-Sunan, v. 2, p. 1-07. Ali b. al-Madini 
(234 A. H. ) says that the traditionists are ever on the 
right path. (Al-TabrIzI, p-584). 

2. Ibn Babawayh, op. cit., v. 2, P-141. -Al-I. AyyEjshj, the 
ShIg'! traditionist reports the division of the community 
into seventy-three factions (See, al-Tabars!, AbU 4, All 
Majmal(al-BayEn, v. 9, p. 503. 

3. S 3: 18. 

4. Ibn '-Abd al-Barr, JFuni' Bayan al. - 
ýIlm, v. 2, p. 85. 
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The Qur4,5n says: 

Say He has the Power that He should send on 
you a Chastisement from above you; or from 
beneath your feet; or that He should throw 
you into confusion, dividing you into diff- 
erent parties. 1 

Jabir b. "Abd A115h, the Companion (74 A. H. ), reports that 

when this verse was revealed the Prophet said that he took 

refuge by the Face of God from the first and the second 
Chastisement and said that this (the third) was compara- 
tively easier. 

ý 

Al-Bukharl uses the last words of this verse of the 
Qur"an (or He should throw you into confusion) as the Chapter- 
heading to the above-quoted tradition. The heading of the 

preceding chapter is as follows: 

The saying of the Prophet that there will not 
cease to be found among his people those who 
uphold the Truth; they shall fight (against 

. evil); and they would be a group of 
learned men. 3 

Al-BukhErl suggests in this Chapter-heading that the Prophet 

predicts here that his people will fall into confusion, form 
different factions and thei! 6 wouldJ; c&ttýLinlyr, be, 6nJe whi6h will 
uphold the truth. In the next chapter he states the 

reason for this confusion and disputation; andAsuggests 
that this division and friction was a form of chastisement. 

4*Abd AllEh b. 4Abbas, the Companion (68 A. H. ), says that 
'the parties' here, in this verse, mean-the people of selfish 
motives and 'throwing into confusion' and falling in disputes 

mean that one of them may declare the other to be an 
ý4 unbeliever as the KhawErij did against 4A11. Al-Bukharl 

says that the Khawdrij misused the Qur-'En and the verses 

which related to the unbelievers were applied by them to the 

believers who opposed them. Al-Buk-hdr! gives the following 

report of 'Abd Alldh b. 'Umar in one of his Chapter-headings: 

1. s6: 65. 
2. Al-BukhELrl, op. cit., v. 9, pp. 125,148. 
3. ibid, v. 9, pp. 124-5. 
4. Al-ShEtibil, Kitab al-I4fls5m, V-1, P. 39. 
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The Khawdrij turned to the verses which were 
revealed in relation to the non-believers and 
they applied them to the Muslims. 1 

2. The attitude of Isl5m in regard to the division 

of the Community. 

i. The Qur'anic instructions not to divide into sects. 

The Qur'5n lays emphasis on the communal unity and does 

not allow the Muslims to fall into disputes and divide into 

sects. The Qurlýn regards unity among the community as the 
favour of God: 

Ana hold fast byýbovenant of Goa all to-gether 
and be not disunited and remember the favour of 
God on you when you were enemies then He united 
your hearts. So by His favour you became 
brethren. 2 

rM eoN Moreover, the QurJan instructs, 
\that the matter of dispute 

should be consigned to Godandtýdoes not favour indulgence 
in dispute and division. 

The QurJan says: 

And in whatever thing you disagree, the judgement 
thereof is (in') God's, (hand), that is my Lord, on 
Him do I rely and to Him I turn time after time. 3 

And, estAblish(Reiig-ioaand be not divided therein. 4 

ii. The Prophet's disagreement with division into sects: 

The Quroan keeps the Prophet above all the party- 
disputes and says: 

Surely as for those who divided up their 
religion and became sects, you have no 
concern with them; their affair is only 
with God; then He will inform them of 
what they did. 5 

1. Al-BukhExi, op. cit., v. 9, p. 20. 

2. S 3: 1-2. 

3. S 42: 10. 
4. S 42: 13. 

S 6: 160; S 30: 32. 
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The Prophet always discouraged dissension and disputation 

especially in doctrinal disputes. Al-BukhErl lays down 

the'Chapter-heading, 'Abomination of disputes' and reports 
Jundub b. 'Abd AllEh, the Companion ( 68, A. H. ), as trans- 

mitting the following instructions of the Prophet: 

Recite the Qur2an as long your hearts are 
united. When you fall into dispute give 
it up. ' 

Abu Hurayrah, the Companion (57 A. H. ), reports that 

once the Prophet came to them when they (the Companions) were 

arguing about God's decree. He was displeased and his face 

turned so red that it looked as if a pomegranate had been 

burst open on his cheeks. The Prophet, then, said: 

Is it this to which you were commanded, or 
was it for this purpose that I was sent to 
you? Your predecessors perished only when 
they argued about it. I have decided for 
you not to dispute in this affair. 2 

iii. The Companions' disagreement with division into sects. 

iUmar, the Commander of the Faithful, warned the 

Companions against falling into disputes as follows: 

You, who were present at the battle of Badr, are 
disputing; if you fall into dispute the people 
coming after you will dispute on a large scale. 3 

tUmar 
once asked 4-Abd Alldh b. 'Abbds as to why, when 

there is one Prophet, one Qiblah and one Book, the Muslims 

will fall into dispute? He answered: 

0 Commander of the Faithful! The Qur-15h was 
revealed before us and we know the occasions of 
its descent. But there will be people in 
future who will read the QurJ5n but they will 
not have rightly known the occasions of its 
descent and its origins. They will then give 
their own opinions and hazard a guess, so they 
will fall into dispute and this disputation will 
then amount to quarrels. 4 

1. Al-BukhUxl, op-cit., v-9, P-136. 
2. Al-Tirmidhi, op. cit., v. 2, p. 19. 

3. Ibn al-Qayyim:. -,, I'tl5xn al-MUqi4in, v. 1, p. 64. 

4. Al-Shdliibi-, op. cit.,, v. 1, P-157. 



Al-Bukhari reports"All, the Commander of the Faithful, as 
writing to his judges: 

Take decisions as you had been doing (in 
the time of my predecessors); as I do not 
like disputation until they agree, all of 
them. I wish that I may pass away as my 
predecessors passed away without my see-i,, j 
dissension. 1 

cAbd AllEih b. MascTid, the eminent scholar among the 
Companions (32 A. H. ), states: 

The people will never cease to be in a good 
state so long as they receive knowledge from 
their ancestors. When they acquire 
knowledge from their and from wicked 
persons they will perish. ' 

This is a warning against the grave dissensions likely to 

affect the fundamentals of Islam. As regards the theo- 

logical differences of the Companions they are not consid- 

ered as influencing the basic principles. The Prophet 

regards all of the Companionsasbeing in the right. 

(a) The differences among the Companions. 

The Prophet asked his Lord, in respect of his Companions' 
differences ana-He revealed to him: 

Your Companions, 0 MuhammadT, according to me 
are in the position oý stars in'the. sky, some 
brighter than others, but all possessing light. 
So I consider everyone who holds to either side 
of an issue about which they differ to be 
rightly guided. 

The Prophet then said: 

1. Al-Bukhdri, o-p-cit., v. 5, p. 24. 

2. Ibn r-Abd al-Barr, OD-cit., v-1, P-158. 
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My Companions are like the Stars, so 
whichever of them you follow you will 
be rightly guided. 1 

Al-QEsim b. MuhamLmaa b. AbU Bakr (107 A. H. ) comments: 

Verily God has benefited (us) by the 
differences of the Companions in their 
actions. None acts upon the pattern 
of any of them but he linds that there 
is a place for that; and he holds the 
view that he (the Companion) was better 
than he who acted upon that. 2 

1. Al-Tabrizil, O-P-cit- (with reference to Razin), P-554. 
Al-Khaýlb al-Baghddd! (460 A. H. ) also transmits this 
tradition from 1-Umar and O-Abd Allah b. "Abbas, the Compan- 
ions, (See Al-Kifayah, P-48). Ibn tAbd al-Barr (463 A. H. ) 
also mentionscý it (op. cit., v. 2, pp-73,78,85,90), but 
establishes it as a weak (da-Tf) tradition. Aba Shaktir 
al-Salimil (of the 5th Centýi7y-A. H. ) also mentions it 
(Al-TamhId, p. 84). This frequent mention in the early 
times suggests that it may be authentic on the basis of 
its general acceptance although there is some weakness in 
regaxd to its chains of transmitters. The Shl'Is have also 
accepted its authenticity. Ibn Babawayh a]--QummYL (381 A. H. ) 
reports the Prophet as saying: 

Verily the position of my Companions among 
you (all the Community) is like the stars; 
whichever of them you follow, it is guidance; 
and, of whichever opinion of my Companions 
you take hold, you are rightly guided. The 
difference of my Companions is a blessing for 
you. 

He was further asked who were his Companions? The Prophet 
answered that they were his Children (Maý'Enl al-AkhbRr, 
v. 21 PP-156-7). 

2. Ibn"Aba al-Barr, op. cit., v. 2, p. 80. 
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Al-Qasim further reports 4Umar b. 4Aba al-gAzliz, the Caliph 
(100 A. H. ) as saying: 

I do not desire that the Companions should 
not have differed (theologically); if they 
had been at one the people would have 
suffered hardship as they (the Companions) 
are the ImIns who are to be followed. if 

' them there is a anyone agrees to any oL 
place for that. 1 

(b) The implied meaning of the Companions' being 
in the right. 

The Companions' being on the right path does not imply 

that individually everyone of them is in the right and his 

approach is always correct; right is always one. The 

implied meaning of the Companions' being on the right path 
is that everyone of them is rightful in holding that opinion 

and that their theological differences do not exceed the 

interpretative limits. No doubt, one of two conflicting 

opinions must be wrong, but they (the Companions) exercise 
their judgements in good faith; and within the jurisý)gction 

of ijtihad (analogy) it is right to act upon that. Al- 

Bukharl reports that the Prophet says: 

When a judge gives an opinion and he tries his 
best to decide correctly and he arrives atAright, 
he will have a double reward; and when he gives 
a decision having tried his best to decide 
correctly and is wrong, he will have a single 
reward. 2 

Qadi Isma. "I'l (282 A. H. ) regaxds the differences of the 

Companions as being the differences of analogy. Ibn 4Abd 

al-Barr (463 A. H. ) corroborates this statement and says that 

it is an excellent opinion. 3 This explanation reconciles 
the two Sunn. 1 opinions which show Mglik (179 A. H. ) and 

1. ibid. 

2. Al-BukhRrl, op. cit., v. 9, p-133. 
3. Ibn %Abd al-Barr, op. cit., v. 2, p. 82. 
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7 
al-Shafi'l (209-A. H. ) on one side' and AbU Hanlfah (150 A. H. ) 

and Ahmad b. Hanbal (240 A. H. ) on the other side. 
10 

(c) The ShVis'disagreement with decisions 
based on analogy. 

According to the Sunnis it is required to form an 

opinion only in those cases on which there is no nass 
(clear-cut verdict) of the Qur'Zin and the Sunnah; but 

the Sh! 41s believe that there is no need of any such analogy, 
fiD-5ýcthe continuous Divine Succession of the Prophet. 

According to them it is impossible for their ImEms to fall 

inroerror as they always decide under Divine guidance. 
Al-Kulayn! reports'J-a4far al-SZ! diq, the Sixth Im5m, as 

saying: 

The people of analogy acquire knowledge by qiyas 
(analogy); the analogies did not provide them 
(with any good) but (caused"'them) to be far from 
the right. 

He further reports the Prophet as sayin*g: 

Verily! When there is an innovation after me 
tl+e belief will be with one friend (of God) from 
my children.... He will speak by God's revelation 
and he will declare the right and enlighten that. 3 

Ma-lik and al-Shdfi 4L i hold that when there occurs any 
difference among the Companions one side of the issue 
is necessarily wrong and the correctness depends upon 
its conformity with the Qu? an and the Sunnah; but 
they do not reject that if -ýh. attpmiat., ýhaýscbeen"made to 
decide correctly and the right is not arrived at, it 
also gives a reward. But Aba 4anifah says, 'As 
regards the Companions of the Prophet I hold to the 
opinion of anyone of them whomsoever'and I do not 
depart from any of them., but as regards the Successors 
and the Followers I look into their decisions'. Ibn 
'rAbd al-Barr says, IAbU Han]. -fah establishes the Compan- 

ions in a position which'the others do not hold and I 
think that he inclines to the appaxent meaning of the 
tradition 'I'my Companions are like stars". ' Ahmad b. 
Hanbal also agrees to this opinion. (See. Lbid:, p. 83). 

2. Al-Kulayni, op. cit., v. 1, p. 56. This idea finds its 
support in many other traditions. (See, ibid, v. 1, p-57; 
v-4, P-134,320; v. 6, p. 92; v. 7, p-300)'. 

3. kb-id, v-1, P-54. 
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We shall discuss this point in detail in the Fourth Chapter. 
Here we point out that the Sunni and Shl'61 differences do 

not fall into the category of the differences based on t-Ite 

analogical conclusions and interpretative measures. It is 
true that these differences were not fundamental in their 

primary stage, but the developed forms of the two schools 
affirm that in most of their doctrines the Sunn1s and the 
Shle'ls differ on principles; in spite of this, they stand 
close to each other and this is due to their agreement on the 

authority of the Qur'pan. 
It should a. 1so be noted that after the Major Occultation 

of the 12th ImEm, Muhammad b. al-Hasan al. -Mahdi, this 
dividing factor (between the Sunn'1s and the Sh141s) could 
not continue and the Sh141 scholars, in the absence of the 
Divine ImEm, had no recourse but to apply analogy where 
there was no verdict of the QurRn and no tradition from the 
Prophet and the Divine ImEaus. 

3. The wave of political differences and their 

emergence in the doctrinal field. 

Despite basic agreement on the authority of the Qu? an 
and the Sunnah as the fundamental principles of IslEm there 

spread, in the second half of the first centuryAgdifferences 
in the various circles of the Muslims in some of their 

explanations of the Qur*5ii a nd in their approach to the 
Sunnah of the Prophet. On the death of 'Uthman, the third 

Caliph, (36 A. H. ), there arose' some political issues which 
led the parties to move their base from Medina to KGfah (Iraq) 

and Damascus (Syria). These political disputes then 

developed -, idbological variations and later on touched almost 

every theory and practice of Islam. 

It is true that at the death of the Prophet there had 
arisen the difference as to whether the Caliph should 
be elected from the muhZijimrdn (immigrants) or from the 
Ansar (hosts); but this rift-; -, had been quickly bridged. 
ýiiiZl-b. cUbadah in whose house the meeting was held when 
Aba Bakr was elected had not convened any oppoiltion 
group. (See Al-Bukharl, OP-cit., v-5, p. 8). All had 
also recognised the authority of"Abil Bakr as Caliph 
(See, jbid, v-5, p-178). A1-KulaynJ1 corroborates this 
statement and reports 'All's recognition of Aba Bakrls 
authority as Caliph. (See, al-Kulayni, op. cit., 
v. 8, p. 246. ) 
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'ýAllls comments upon his difference with Mucawiyah 

indicate that up to that time the theory and practice of 
Islam had not become a matter of dispute. 'ýAli: writes in 

one of his letters: 

It is apparent that our Lord is One; our 
Prophet is one; our call to Islam is one; 
we do not require them (the Syrians) to add 
anything in their belief nor do they require 
of us any addition in it; the position is 
one but we fell into dispute regarding the 
murder ofrUthm5-n and we are acquitted from 
this charge. 1 

6A11 further -fýe r-JCL+i--'SL+ 'Df 

jesýjt 
Verily we fell into fighting our brethren in 
Islam for the deviation, distortion, doubt 
and misinterpretation which occurred (among us). 2 

ItAll, when he proceeded to the battle of Camel (when he 

fought against 'ýIishah, the Mother of the Faithful), 

declared: 

So verily I shall pierce the wrong until the 
right emerges out from its side; what is 
between me and the Quraysh? I swear by God: 
verily I fought against them when they were 
kafirUn (unbelievers) and verily I shall fight 
against them when they are maftunu-n (discordant). 3 

These statements ddilot6 that he did not believe his opponents 
to be unbelievers nor up to that time had the týeory of Isl9m 
become a matter of'dispute. 'All states that he had received, 
the instructions of the Prophet in this respect. He reports 
the Prophet as saying: 

Verily the people will be discordant with their 
wealth after me and they will claim to oblige 
God with their IslEm; and they will expect His 
favours and deem themselves secured from His 
assault. They will allow the thing forbidden 
by Him with false doubts and untrue desires; 
they will allow khamr (wine) under the name of 
nabidh (beverageý -... and riba (interest) in the 
name of business. 

1. Al-Sharif, al-Radi-, Nahl al-Balaghah, V-3, pp. 125-6. I 

2. ibid, v. 2, p-3. 
3. ibid, v. 1, pp. 77-8. 
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'ýAli then asked. 'the Prophet: 

0 ýrophet of God! how shall I treat with 
them? Should I treat them asifthey had 
fallen in%riddah (apostasy) or as fallen 
inýofitnah (discord)? 

The Prophet then answered: 

They should be treated as fallen inýdiscord. l 

tAll refers to this distinction between unbelief and 
discord in one. of his letters. He writes to Mut'awiyah: 

Verily we and you were on the same level of 
friendship and unity which you mentioned. 
So it divided us in the past that we embraced 
IslEin and you refused; and now, at present, 
we are on the straight path and you are creating 
discord. 2 

This also bears evidence that up to that time there was no 
doctrinal dispute there. 

i. The Qur', Hnic dictum for the transZressors. 

The Qur'En does not establish political disputes of 
believers as involving an ideological or theoretical 
distinction between belief and unbelief; ' nor does it put 
any of the-transgressors; beyond the pale of Isl5m. The 
QurJan says: 

And if two parties of the believers quarrel, 
so make peace between them. So if one of them 
transgresses, fight the one which transgresses 
till It-, turns back to Godlý command. So ifiNýý 
returns, make, peace between them with justice 
and act eauitably. 3 

Al-Kulayn-i refers. to this verse of the QurOgh in 

respect of 4AL'ils battles against the people of Baýrah (the 

pai-tisans of 47ýilshah) and Damascus (the partisans of 
Mu4ýlwiyah). This suggests that he does not establish the 

the political differences as t. --i-e doctrinal disputes. Al'- 

Kulaynir reports Hafs b. Ghiyc7! th as asking Jal6far al-Sadiq, 

1. ibid, v. 2, p. 65. 
2. ibid, v-3, p. 134. 
3. S 49: 9 
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the Sixth Im5m, about the two parties of the believers; one 
of them was the trarisgressor and the other the rightful 
party; then the just defeated the transgressor. The ImRýn 
then answered: 

The rightful party is not allowed to chase 
the retreating, to kill the prisoner and to 
assault the wounded. 1 

Al-Baqir, the Fifth ImEm, also refers to this verse and 

reports: 

The Commander of the Faithful commanded on the 
Day (battle) of Basrah: 'Do not imprison their 
children, do not aýsault the wounded, do not 
chase the retreating and, as for one who has 
shut his door and surrendered his arms, he is 
safe. 12 

These traditions of the ImEms suggest that there was no 
theory of Isl5m disputed until the time of the Khawarij. 

It was the Khawarij who became misguided and extremist even 
though their intentions were good and even though they were 

sincere. IA11 was convinced of their good intentions. 
AA11 says: 

Do not kill the Khawarij after me: For one who 
has searched for the truth and missed that is 
not like one who has sought the wrong and 
succeeded. 3 

This comment of 4A11 indicates that his differences with 
MO-awiyah were not based on any theory, whereas his differ- 

ences with the-Khawarij had an ideological basis. The 

Khawarij were the first to dispute on the theory and 

p ractice of Isl5m. 

ii. The Prophet's verdict for the transgressors. 

The Prophet also predicted the three opponents of 4A11 

under these three titles: 

1. Al-XulVni, op. cit., v-5, p-32. 
2. ibid, v-5, p. 12. 

3. Al-Sharif al-Radi, opocit., v-1, P-103. 
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He (CAJI) will fight after me against the 
na7kithUn (breakers of compact: Talhah and 
Zubayr), the qasitu-n (the -. just: Muawiyah 
and his partisansT and mariqUn (those who 
strayed from the. true reiigion: the Khawdrij). 1 

This tradition points out that the Khawarij are the first 

who strayed and led others astray from the right path. 
The SunnIs also hold that the differences between kAll 

and MuLawiyah were the differences between ,* two parties 
of believers and neither of them had strayed theologically 

from the true religion. Al-Bukhdr! reports the Prophet as 
saying in respect of his grandson ýasan b. 4A11: 

This son of mine is chief and most probably 
God may reconcile throuýh him the two great 
parties of the Muslims. 

iii. How the political revolt produced theological 
discussions. 

We agree with Elder's conclusion3 that when the parti- 
sans of cAll split and there arose a third party, namely the 
Khawarij it was their revolt against the ruling powers which 
produced theological discussion over the distinction between 
belief and unbelief, the meaning of Isl5h and what actions 
make man a great sinner. "All faced the situation and 
fought against them at Nahrawan. He fought to safeguard 
the inner meaning of the Qur-I'5h-and there is a prediction of 
the Prophet in this connection which is quoted in both the 
Sunnis' and Sh! 'Isl books. AbU saýim al-Khuclrl, the 
Companion 74 A. H. ), reports the Prophet as saying: 

1 Abu al-Hasan 'All b. C-Isa al-IrbIll, Kashf al-Ghummah f1 
matrifal-al-a)immah, v. 1, p. 92,126; al-ýuddaq Ibn 
Babawayh, Kitab al-I7, hisal, v-1, P-71. 

2. Al-Bukharl-, OP. cit-, v. 
^9, 

p, 71. The ShVI traditionists 
also relate this tradition see, Abu al-Hasan 4A11 b. 
&IsE al-Irbill, oD. cit , v. 2, PP-145,154,172Y. 190). 

History bears testimony that Hasan compromised with 
MuCawiyah and withdrew in his*favour. The 

reconciliation and the conditions of compromise indicate 
that there was no theological dispute there. (See, 

. 
Lbid, v. 2, p. 196. 

3. See, E. E. Elder in his introduction to al-Taftdzanlls 
Commentary on the Creed of Islam, P-x- A. J. Wensink 
also agrees with it. (See, Muslim Creed, p. 37). 

i 
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There would be one who would fight to safeguard 
the talwIl (inner meaning) of the QurOEn as I 
myself-fought for the tanzil (revelation) of the 
Qu? an. 1 

The Prophet further said that such a one was one who was 

mending the shoes, hinting at Ali. 
'All defeated the Khawarij and crushed them on the 

battlefield, but those who escaped advocated their views 

with full liberty; and 4A11 advised his partisans not to 

*2 hill them, and gave them the full benefit of the doubt. 

Freedom for ideological discussions allowed the people of 
Iraq to discuss predestination, God's justice, and other 
dogmatic issues; their different view-points later 

developed into the various ideologies of the Mu"tazill. sj 
The first the Qadari. s,, _d, the Murj)"1J3,. '. 

- and the Jahml,. s,,. ' 

centre of -these disputes was Basrah. The severity of the 

Khawarij in their opposition to "All and his descendants 

caused the partisans of 4A11 to be extrem/ists in their 

support for '-Ali and his family at KUfah; and later on gaveo- 

chance to the Shit-Is to claim Divine authority for '6A11 and 
his sons. This quickly became a matter of dogmatic dispute 

anda. cause of theological opposition over against the 

Medinese and Syrians too; and irdq became the centre of 

See, Ahmad b. Hanbal, IvIusnad, v-3, p. 82, Al-Tahawl, 
Mushkai al- TýtAHr, (A 1-Mahasin YUsuf7-, b. Mts"L a, 
Al-Mu%tasar, p. 221), al-Hakim', Al-Mustadrak, v-3, 
p. 122, ltý_ al-Pluttaql, kanz al---r-U-mmal, v. 6, p. 155. 
Al-Kulayni, OP-cit., v-5, p. 12, Muhammad b. hasan 
al-T5sl, Tahdhib al-qhkEm, v. 1, p. 250, v. 2, p: 46, 
Furýat b. Ibrahim al-Kuýflf'--(the third century A. H. ), 
Tafs1r, p-71, '-All b. Ibr-ahlm al-Qumml, Tafs1r., v. 2, 
p-338, AbU MansUr Ahmad b. ILA11 al-Tabarsi, Al- 
Ihtijaj, v. 1, ý. 229; Al-Irb-311, op-Lt-, V-1, P-336. 

2. Al-Sharif al-Radl, op. cit., v-1, P-103. 
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all these dogmatic disputes. ' 

In most of their doctrines, apart from faithful sub- 
mission and sincere attachment to 4A11 and his descendants, 
the Shitis were either influenced by the Dlu(tazillb or else 
they arrived at some similar conclusions. WEsil b. 4kta 

al-Muctazili was a distinct defender of cadl (the doctrine 
whereby God's justice could not be allowed to have imposed 
upon human beings any pre-destined decree) and we see that 
the Shicls also held cadl as one of their principal 
doctrines2 equivalent to tawhii'd (Oneness of God) although 
they do differ in some of their details. 

The Orthodox scholars looked towards the Book and the 
Sunnah in dogmatics as in other fielcb of keligion; but the 
Mu'tazila's and the Shillc'ls tended rather to support their 
doctrines by means of reason. On this basis the Shlic-itt- 

With regard_to the homes of the founders and defenders 
of Mu4tazili doctrines such as Wdsil b. cAta (80-131 
A. H. ), tAmir b. %Ubayd (144 A. H. ); al-Na4z5m (231 A. H. ), 
Aba al-Hudhayl (235 A. H. ), al-Jahiz (256 A: H. ), al- 
Khayyaj (291 A. H. ), most of them'--. w*. er-e-_. uf * Iraq. 
Macbad al-Juhanl (80 A. H. ), the contemporary of Hasan 
al-Basri who is stated to be the first Muslim beiiever 
in Fr; e Will also belonged to Ba. ýrah (Muslim, Al-Sahih, 
v. 1, p. 28). 

_ 
He was killed (by al-Uajjaj b. YUsu: ý7; -* 

al-4AsqalMai Tahdhib v. 10, p. 226; Ghaylan (126 A. H. ) 
was his disciple who transmitted these views to Syria. 
9Amr b. Qays al-Maýir, the chief of the Murji)lah, also 
belonged to Iraq. Jahm b. Safvýgn (130 A. H. ), the 
chief of the Jahmiyah also belonged to this territory. 
This state of affairs throws light on why Aba Hanifah, 
the Sunni Imdm (150 A. H. ) valued dogmatic discassions 
and worked for the Sunni creed in Fiqh al-Akbar. He 
represents the Iraq! school of SunKi--s; and his seat 

I had of learning and education was KUfah. Al-Kulayni 
also takWZalode in Iraq and resided at KUfah. 
Al-Nawawl (676 A. H. ) establishes Ku-fah as 'the House 
of the scholars (Sharh Sahih Muslim, v-1, p-185). 

2. See, al-Majlisi 7. 
, Haqq al-Yaqin, p-327- 
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argumentation appears more rationalistic when compared with 
that of the men of traditions. 1 

iv. The Spread of forgeries and the two-fold imag 
- 

e--of "All. 

Except for the Khawarij, all others, Sunnis and Sh141s 

claim their sincere attachment to 4A11. According to the 
Sunnis forgeries were composed at this stage in the name 
of `ýAll and this went to such an extent that any precise 
knowledge of "Ali-Is sayings and findings became doubtful. 

The Shi"als laid down their own lines to trace these sayings 

and findings back to 'All and explained away those tradi- 

tions of 4A11 which were found consistent with the Sunnis 

as being based on taq1yah (the pious concealment). 
Al-Bukharl holds a contrary view and reports Muýammad 

b. S'llrin (110 A. H. ) as expressing: 

The reports traced back to 'All ard 
generally forgeries. 2 

According to the Sunni traditionists the innovations mis- 
represented 'Ali to the extent that only those traditions of 
c-Ali were accepted as preserved and authentic which attained 
the attestation of the pupils of 'Abd Allah b. Mas-ad (32 

A. H. ), 3 the scholars of the first KUfl school of learning 

and science. AbTa Ishaq al-Sabilcil (34-129 A. H. ) says: 

When they (the innovators) invented these 
things after "All-, one Companion of 'All- 
said that God would punish them for the 
precious knowledge they had wasted. 4 

The Companions of the Imams mixed the reports of the 

Shicl transmitters and the Sunni transmitters in such a way 
that according to the Sunnis it caused doubts in'almost all 
the Sh1f*1 transmission. Fadl b. ShadhEin who transmits the 

traditions from al-PLida, the Eighth Im5h (203 A. H. ) and 

1. Al-BukhEiri starts his Al-Sahi%-h with 'the beginning of 
Eajýy (revelation) to tTe fr; ýAetl, whereas al-Kulayn'i 
starts his voluminous work with Kitab al-laql wa al- 
jahl. 

2. Al-Bukhari., op. cit., v. 5, p. 24- 

3. Muslim, op. cit., V. 1, P. 11. 

4. ibid. 
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al-Jawwad, the Ninth Imain (220 A. H. ), states: 

., rk I have seenA', many of our Companions. that they 
acquired knowledge from the cAmmah (the Sunnls) 
and the Khassah (the ShIcls) and they mixed the 
two; thýy ý: ýansmitted the traditions ofK, 4Týmmah 
(as) from the Khassah and the traditions of the 
Khassah (as) ±-rom*t-he cT=ah. i dislike facing 
T-hi; *mixing and trampling. 1 

Beside the Shit! transmitters, some of the orthodox 
scholars also attended the meetings of the Imams and trans- 

mitted their traditions. 1.1uh2mmad BHqir al-idajlis! 
(1110 A. H. ) writes: 

It is apparent from the traditions that a 
section of the transmitters who were contemporary 
with the Shill Im5ins did not believe in the 
Sinless (Divine) status of the Imdms; instead 
they regarded them as pious scholars and the 
RijEl of al-Kashsh! bears testimony to this. In 
spite of this the Imams recogniseatheir good faith 
and recognised their trustworthiness as transmitters. 2 

In spite of this close association with the Imams the 

Sunni' scholars, as stressed by Muslim, did not admit the 

reports made by the Shir-I transmitters as authentic although 
they hold the Imams in high esteem and admit their authority 

and authenticity. It is true that the Shic! scholars of 
hadith admit the traditions reported by the non-Imaml 
trustworthy transmitters as authentic and name them as 

al-gý, &, but the point relates to the traditions recorded 
in the Shi"i works. As regards the Sunni works of adith 
the Shills do not admit them as authentic and do not 

recognise CAll's traditions reported by the Sunni tradition- 

ists as true. 

V. The two separate schools of knowledge and learning. 

The two-4 f'I old image of cAll laid the foundation stone of 
two separate schools of knowledge and learning, both of 

which admitted 4A111 as their spiritual guide. He was 
depicted along two aidtinct'. lines; these two lines differed 

1. Qadl NUr Alldh Sh-astarl, Majdlis al- Mulminin, V-1, p-414. 
2. Al Majlisi, op. cit., p-328. 
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in their explanation of the Qur, ýan and in their approach to 

the Sunnah, to the extent that the dogmatics as well as the 

practice of IslEm also became matters for dispute. 

It is not in our jurisdiction to decide which line 

rightly goes back to 'All, but we observe that he, in his 

ovm time, was not a theologically disputed figure, nor did 

he rule in a way other than on the lines of his predecessors, 
the first three Caliphs. ' The eminent Shl'-! scholar Qadi 

Nar Allgh ShUstarl (1019 A. H. ) admits: 

The majority of the people of that time held 
the view that the ImEmah of ýAll was based on 
the Im9mah of them Tthe first three Caliphs) 
and they believed that if their Ima-mah were 
not rightful it would suggest that his' ("All's) 
Im5mah was also not rightful. 1 

tAll, the Commander of the Faithfulý himself admitted 
in one of his letters that his title totkCaliphate was based 

on the recognition of those people who had already recognised 
the first three Caliphs and he was admitted as Caliph on the 

same conditions on the basis of which the first three Caliphs 

were admittea. 
2 'ýAll did not found any separate sect nor 

did he depart from the generality of the orthodox Muslims. 

Abu MansUr Ahmad al-Tabarsi (of the early sixth century A. H. ) 

reports tAll as saying: 

Those who are ahl al-Sunnah take hold of GodIs 
commands and the ad'opted ways of the Prophet. 3 

I Al-Kulayni also corroborates this position of 'All but 

explains it as being an apology for not having power to 

reject the adopted ways of the early Caliphs and as having 

evidence that he led his life under the garb of taqIyah 

(pious concealment and fearful dissimulation. ) Al-Kulayn! 

reports 'All as saying to those people in his confidence: 

Verily my predecessors have done deeds in which 
they opposed the Prophet, and they did so inten- 
tionally, breaking his agreement and changing his 
adopted way; and if I urge the people to give 

1. Qadl Niir Alldh ShUstaril, OP-cit-, v-1, P-54. 
2. Al-Sharif al-Raýli, op-cit., v-3, p. 8. 

3. Al-Tabarsi, Ahmaa b. 'AlT, OP-cit., V. 1, p. 246. 
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them up and turn those things to their (right) 
places where they were in the life-time of the 
Prophet my forces will certainly part from me 
so that I shall be left alone or with some (few) 
of my people who know my superiority and 
recognise my (Divine) im5mah in accordance 
with the Book of God and the Sunnah of the 
Prophet of God. 1 

Qdd! NUr AllEh corroborates the same explanation for cAll's 

not discarding the adopted lines of the early Caliphs. 2 

These reports indicate that up to that time there were 
apparently not two ideological or theological schools. 
However, these reports also suggest that veiled criticism 

of the early Caliphs had already started and that the theory 

of 4A11's Divine Imamah had already been introduced, even 
though this May have been done secretly. 

Al-Bukhari does not admit such reports as rightly traced 
". 1-ttributed to cAll back to '-All, and holds such reports aSAa 

as utterly false. 3 He supports the open and public position 

of cAli and confirms his open claim to be the fourth of the 

Orthodox Caliphs. The apparently twp-fold position of "All 

put the scholars of ]ýadlth in a very critical position as to 

how they should differentiate the open and public claim of 
4A11 from the secret and hidden position of the Im5in. Al- 

Taq1 al-Dlajlis--i (1070 A. H. ) states: 

As the tyrant rulers of that age were dominant, 
the Divine Im5hs concealed their actions from 
the general public; but their companions, whose 
number was unlimited, knew their instructions and 
they knew which of their actions were connected 
with fearful dissimulation. Thus their time 
passed by_till the Greater Occultation of the 
Divine Imam occurred.... There was no way to 
find which tradition was based on taqlyah and 
which on faith.... The differences among the 
Shl'is broke out. 4 

The SunnIs do not believe in taqlyah and regard 'Ali as 

above such fearful dissimulation; and it remains broadly 

true that in the very beginning there were only political 
disputes between the partisans of 'All and his opponents, 

1. Al-Xulayn3:, op. cit., v. 8, P-51. 
2. Qadi NUr Allah, OP-cit., v. 1, p-54. 
3. Al-Bukh.; Irl, o-P. Cit., v-5, p. 24. 

4. Al-Taq! al-Majlisi, Shar]ýL al-Faqih, V. 1, p. 16. 
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but these ultimately developed intm theological differences. 
Within this process certain heretical intruders of Jewish 

and Zoroastrian origin formulated some further dogmatic 

variations. 

4. The intrus, -ion of foreign wisdom. 

i. The intrusion of the Jews. 

IýAbd A115. h b. Saba), is reported to have been the first 

to introduce the issue of the Divine position of tAll. He 

produced theoretical disputes in the divergent circles of 
isltm and introduced his ex-Jewish conceptions in the Muslim 

political field. The eminent Shl"! scholar Aba 'Amr al- 
Kashsh! l (died about 370 A. H. ) comments: 

Verily cAbd Allah b. SabUR was a Jew; then he 
turned Muslim and claimed cAll's friendship. 
When he was a Jew he had formed an exaggerated 
opinion regarding YUsha-L (b. XTan) the heir of 
Masa. So when he embraced Islam after the 
Prophet's death he asserted the same opinion in 
respect of CA11; he was the first who proclaimed 
the Divine Imamah of cAll. on this ground the 
opponents of 7EH-eShlcls say that the origin of the 
Shigis is from Judaism. 2 

The Sunni- scholar Aba MansUr-Abd al-Qahir al-Tam±m± al- 

Baghdadl (429 A. H. ) mentions rAbd AllEh b. SabdIamong those 

who claimed for All the conception of God-man and he states 

that they are named as Sab'9'Iyah; and he (al-Tamlml: ) 

reckons them among those who transgressed the essentials of 
the)r*laligion and formed exaggerated opinions. He states 
that this ShI41 sect is the seventh of these transgressors. 3 

One may deny that 4Abd Allgh b. SabP was an historical 

figure on the presumption that he has not been mentioned in 

the books earlier than the RijEl of al-Kashshi. Al-Kashshl 

lived in the fourth century but we find 'Abd A115h b. Saba> 

1. Kashsh is a village of Jurjdn; it is fatýah on kaf 
(Mirza Muhammad BELqir al-Khwansarl, RawcL, aT-ai-Jannat, 
P-530) 

2. Al-Kashshl, Rijdl, pp. 101. 

3. AbU MansUrt*Abd al-Qahir, Usu-i-al-D-i-P-332. 
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mentioned 
1 in the third century by Abil Muhammad al-Hasan 

b. Mdsa al-Nawbakhti, the eminent ShIc! scholar2 of 
ýadith and biographies. 

The Jews up to the time of al-Baqir, the Fifth Imýim, 
(114 A. H. ), are found to have been stating the ShIll 

doctrine of 'All's right to the Prophet's succession and 
to have been seen giving their consent to embracing IslEm 

on the basis of that very issue. Ibn Babawayh al-QummY 
(381 A. H. ) reports al-BEqir, the Fifth Imdm, as saying: 

The chief of the Jews came to 4A111, the 
Commander of the Faithful, when he returned 
from the battle of Al-Nahrawan and was sitting 
in the Mosque of KUfah. The Jew said, 10 
Commander of the Faithful! I want to ask you 
some questions which are not known except to 
the Prophet or to the heir of the Prophet. (If 
you like I shall ask you, otherwise I shall let 
it pass. ') 4A11 said, 10 brother of the Jews! 
Ask what you want. ' He said that they found in 
the Tawrah (the Old Testament) that whenever God 
sent any Prophet He commanded him (the Prophet) 
to nominate anyone from his family as his 
successor and ordered his people to obey him and 
asked him to act upon that after him. 3 

&Ali is then reported to have stated all his differences and 
disputes with the others and called him (the Jew) to join 

him ("All) if his answers were consistent with his (the Jew's) 

criterion. The Jew gave his consent to join 'All on that 

very ground. 

ii. The intrusion of the Zoroastrians. 

S11sawayh, the Zoroastrian, is reported to be the first 

to have discussed free will in Iraq. Maýbad al-Juhan! was 
his disciple who rejected pre-destination at Baýrah. 

Ghaylan is said to be the third in this sequence. Muslim 

(261 A. H. ) reports Yahya b. Yaýmar ( 89 A. H. ) as saying: 

1 Al-iiawbakhtl, Firaq al-Shl, ýah, p. 22. Al-M5. maqanI also 
refers to him (See, Lz -Maqal, v. 1, p. 212). 

2. See, al-Najjashi, Rlial, p-46, QRýI NUr AllFih, op. cit., 
v. 1, P-426. 

3. Ibn Babawayh, op. cit., v. 2, P-14. The line in the 
bracket3occurs only in the new edition. (See, 
v. 2, p. 123. ) 
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The first man who criticised pre-destination 
at Ba, ýrah was Ma4; bad al-Juhani. So when I 
and ýJumayd b. "Abd al-Ralýman al-Uimyarl pro- 
ceeded as pilgrims we resolved that if we met 
anyone of the Companions of the Prophet we 
should ask him what they said in respect of 
pre-destination; we were given a chance to 
see `-Abd Alldh b. cUmar inside the Mosque; we 
went to him, one of us from his right hand and 
the other from his left. I thought that my 
fellow would entrust the conversation to me. 
So I said that there appeared among us some 
people who recited the Qur, 79Ln and were deeply 
versed in knowledge and their status was recog- 
nised; and they had said that there was no 
pre-destination and that men's affairs were 
freshly created. He answered that when we met 
them we should warn them that he ('Abd Allah b. 
"Umar) was immune from them and that they were 
apart from him. 1 

This report suggests that in the late period of the Companions 

some dogmatic issues had emerged and the Companions, who were 
living at that time, had quite clearly rejected these innova- 

tions; and they did not allow any sort of intrus*., ion into týe- 

Islamic Faith. 
Al-Awz_a4i, the Imam (157 A. H. ), comments upon the 

intrusion of the heresy as follows: 

The first man who spoke against pre-destination 
was SUsan from Iraq. He was a Christian and he 
embraced Isl5m, but he again turned Christian. 
Ma'Lbad (80 A. H. ) was his pupil, and Ghayl9n 
(126 A. H. ) was the pupil of Maýbad. 2 

I '*-Sa-ayh and Ibn Taymiyah (728 A. H. ) says that his name was Si W A 

he was from among the Zoroastrians. 

The first man who innovated it (the doctrine of 
free will) in Iraq was a resident of Basrah 
named Sisawayh from among the ZoroastriLs; 
then Malbad al-Juhan! (80 A. H. ), and Ghayl3n 
(126 A. H. ) acquired this doctrine from him. 3 

Iraqians were the neighbours of Persians and could easily 
be influenced by them. The Zoroastrians believed in dualism and 

1. Iquslim, op. cit., v. 1, p. 28. 

2. Al-"Asqalani-*, op. cit., v. 10, p. 226. 

3. Shabblr AlXad al-'(Uthmcqn-1, Fath al-Mulhim, v. 1, p. 160. 
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considered Yazdan and Ahrimanas the two independent 

Creator s of 'good' and 'evil' respectively. This doctrine 

influenced certain Muslims and there appeared a sect known 

as the Qadarlyah who did not believe in pre-destination. 
Al-Khattabl- (388 A. H. ) says that as the Zoroastrians believe 

in two Independent Powers, the Light and the Darkness, the 

Qadariyah also establish the human beings as the creators 

of their deeds and actions. 
1 'Abd Allah b. "Umar, the 

Companion (73 A. H. ) reports the Prophqt as predicting: 

The-, Q4darlyah are the Magians of this (Muslim) 
commUnity. 2 

Hudhayfah, the Companion (35 A. H. ) also reports the Prophet 

as 'býLng: 

The Magians of the Ummah are those who do 
not believe in pre-destination. 3 

These traditions show how contemporary thought influenced 

the Muslim. Christian thought and Greek philosophy were 

also living forces. The Christian Church was split up into 

various divisions. The Monophysite and Nestorian Churches 

existed in Sasani Persia rather than the alien orthodox 

state-church of Byzantine. Those Muslims who were inclined 

to harmonise any parallel systems of thought counselled 

allegorical interpretation of some of the questions at issue. 

The political disputes gave refuge to these doctrinal 

differences resulting in the development of various Muslim 

dogmatics. Iraq was at that time the centre of political 

variations. De Boer says: 

Generally speaking it was at Basrah that the 
influence of philosophic doctriAes first 
appeared and among its grammarians were to 
be found many Shiels and Muctazilites, who 
readily permitted foreign wisdom to influence 
their doctrinal teaching. 4 

1. Al-Khallabli, OP-Cit-, V-4, P-317. 
2. Abd Da)u-d, Al-Sunan, v. 2, p. 644. (See a similar 

tradition, al-Tirmidhi-, OP-cit., v. 2, p. 22). 
3. Abd Da)u-d, op. cit., v. 2, p. 644. 

4. J. De Boer, The History of Philosophy in Islam, P. 33. 



- 34 - 

As regards attachment to the Family of the Prophet the 0 
ShI41s and Mu9tazills are different from each other, but in 

most of theirdoctrines they arrive at I similar results. 
Qadl Nar Lllah says that the Orthodox Muslims do consider 
the Shl'cls and the Mu'ýtazills as being one. 

' 

iii. The influence of Christian thought. 

We agree with Elder that the Christian parallel streams 
of thought influenced to some extent the Muslim circles of 
dogmatics. Elder says: 

The close resemblance between material that 
appears in the writings of John of Damascus 
and the I-jIurji3ites' and the Qadarites' doctrines 
is proof of this. The KhaLrijite doctrine that 
those who were guilty of great sins were no longer 
to be considered as true believers is essentially 
that of Christians who classify sins as mortal and 
venial. 2 

As regaras the Mu(tazilah he further states: 

Undoubtedly in reaching their position the 
Mu4tazilites were greatly influenced by 
Christian thought and Greek philosophy. 3 

The close resemblance between the5etwo lines, 
Christian dogmatics and -' Muslim dogmatics, does not 
necessarily mean that one has been imported from the other; 
but it does suggest that both have come down from one main 
source and that is God's revelation. According to the 

Muslim Faith the two religions, Isl5m and Christianity, have 

come down from one source. It is true that just as the 
Christians were split up into various divisions, the Muslims 

also fell into theological disputes; those of them who were 
inclined to rationalise their religious te nets were 
certainly influenced by parallel streams of thought. It is 

more plausible to interpret this as an indirect relationship 
rather than as a direct connection. De Boer does not claim 

1. Qdd! NUr Allqh, OP-cit-, v-1, P-426. The Mu'tazill 
el6ment, after its downfall. was absorbed into Shicism. 

(See, A. J. Arberry, The Legacy of Persia, P. 157) 
2. E. E. Elder, op. cit., p. 11. 

3. ibid, p-14. 
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that the men of traditions were influenced by . Christian 

thought; instead he avers that it was the men of reason, 
k 

who bear close resemblance to some of,, Christian thinkers 

and he provides evidence that these two lines are directly 

connected. 

5. The doctrine of the Divine authority of the rulers. 

i. The political aspect of-the Shig! phenomenon. 

The ShIti: doctrine of the Divine authority of 'All, 

which is said to have been brought forth by the ex-Jew 

IcAbd Alldh b. Saba), found ample support in, their neighbourst 

parallel streams of thought. The Zoroastrians of Iran 

believed in the Divine Right of the Sasan-1 Kings, and this 

conception of sovereignty lea the neighbourjMuslims, of 

KUfah, and later on certain Muslims of Persian origin, to 

believe in the Divine Im5mah of 'All. It is true that the 

majority of the Muslim community in IrEq and IrEn did not 

adopt the Shl'! doctrines at that time, 1 but as compared 

with the other zones of 1,1uslim territory this zone was mostly 

influenced by the Zoroastrian conception of sovereignty. 

Gobineau states: 

Clest un point de doctrine politique inconteste 
en Perse que les Alides seuls ont le droit a 
porter llýgitimement la couronne, et cela en leur 
double., qualite d1heritiers des sasanides, par 
leur mere, Bibi-Sheher-bano. u, fille du dernier 
roi Yazdedjerd, et d'ImIns, chefs de la religion 
vraie. 2 

It is a controversial point whether Shehr Banou was a 

historical figure to represent the Royal Family of the 

Sasanis or not, but there is no dispute that the Shlicils 

admitted the same doctrine ofVDivine Right of Kingl in 

respect of the Family of the Prophet which the Persians 

had held in respect of the House of SasEn. This is corro- 

borated by the fact that almost all the Shl"! traditionists 

and jurists of the early times come out of Iraq and Iran. 

Browne comments: 

1. See, Saýlid NafIsI, Mugaddimah Hathr Farsi Plulasir, p. 12. 

2. Gobineau-, Les Religions et les Philosophies dans 
l'Asia Centrale, p. 27ý. ýQuoted by E. G. Browne, 
A LiteFa--ry T of Persia, v. 1, P-130). 
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For myself, i believe that Gobineau is right in 
asserting that this doctrine of the Divine Right 
of the House of Sas6n has had an immense 
influence on all subsequent Persian history, more 
especially on the tenacity with which the Persians 

E have clung to the doctrine of the Shi4a or sect of 
'- All. 1 

He fur-Cher states: 

From the earliest times the idea of Divine Right 
has strongly possessed the Persians, while the 
idea of popular and democratic election, natural 
to the Arabs, has always been extremely dis- 
tasteful to them. It was natu: ýal therefore that 
from the first the Persians should have formed 
the backbone of the Shica, party and their alleg- 
iance to the fourth ImEm'All and his descendants 
was undoubtedly strengthened by the belief that 
his mother was a princesS2 of the old Royal House 
of Sas6n. 3 

We find support for this idea, concerning the Persian influ- 

ence on Shl'Ism, in Wickens"statement: 

That Sh! 4! sm in its religious implications is 
a Persian phenomenon seems so obvious a fact 
that no one is likely to be misled by the 
emphasis placed on the Arab origin of many of 
the earliest adherents of the 'Alid faction 
by those whose chief concern is political 
history. -ShJ141sm, in its most important 
religious aspect, attempted to supply Islam 
in the spirit of the ancient light-cults with 
that infallible actual authority which is 4 
sought by all religions in some form or other. 

It is true that up to the time of. the Fourth Im5h 

cAll Zayn al-lr7lbidl: n (95 A. H. ) the Shi-41-s had not developed 

as an ideological and a religious sect, but there are grounds 

to suggest that 'All, the First Im5m and his two sons, al- 

Hasan and al-Husayn, after their deaths were depicted on two 

different lines; the open and the publicl and the secret 

and the hidden which was based on taqlyah, pious concealment; 

their names were differently used by the revolutionary groups. 

Hitti says: 

1. E. G. Browne, o-p. cit., v. 1, p-130. -'Cf`-, v-1, p-391, v. 4, p. 403. 

2. Al-Kulayn! mentions her name as Sal5mdh (op. cit., v. l, p. 466). 

3. B. G. Browne, op. cit., v. 2, P-194. 

4. A. J. Arberry, op. -ý P-153. 



To his Shlite partisans - gAll dead proved 
more effective than 4A11 living. 1 

He further states: 

The blood of al-ýusayn, even more than that of 
his father proved to be the seed of the 
ShItIte church. 2 

The Shicis provided a field from which various revolu- 
tions and innovations emerged, as Wickens remarks: 

In company with the ýufTi. j and the Fatalists, 
the Shit-Ites held open, into the outwardly 
forbidding fortress of IslEm, a door of 
hospitality through which all men could 
pass and repass. 3 

As regards the element of mystical interpretation which 
the Shi4as provided for Isl9m, Nicholson writes: 1 '2 

So without ceasing to be Moslems in name, the 
Shi'91tes transmuted Isl5jn into whatever shape 
they pleased by virtue of a mystical inter- 
pretation based on the infallible authority 

the house of Muhammad and out of the ruins 
of a, p6litical party there gradually arose a 
great religious organisation in which men of 
the most diverse opinions could work t9gether 
for deliverance from the Umayyad Yoke. " 

We agree that when celebrity, which in the early days had been 

used to cover the transmission defects, was lost, the provision 

of a mystical interpretation and the presumption of taqlyah 

(pious concealment and fearful dissimulation) everywhere5 encour- 

agea innovators to transmute Islk into whatever shape men liked; 

but we do not admit that all this presentation and interpre- 

tation was made with impious intentions nor do we believe 

1. Hitti, The History of the Arabs, p. 182- 

2. ibid, p. 191. 

3. A. J. Arberry, op-cit., P-157. 
4. Nicholson, A Literary HistoiZV of Arabs, p. 220. Hitti 

corroborates this: 'The ShIcah soil proved most fertile 
for the development of heterodoxies'. OP-cit-, P-441. 

5. Al-Taqi al-Majlis! (1070 A. H. ) narrates this state of 
affairs: On account of the domination of the rulers 
of oppression, their books were burnt and most of them 
plunged into water. As for the books which remained safe, 
most of their traditions fell short of celebrity.... There 
was no way out to find which tradition was based on tagivah 
and which on faith. (Al-Taql al-Majlisil, 

. 
0p. cit., V. 1, p. 16. ) 
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that no sincere effort prevailed to defend the faith and 
revive the true aspects of religion. In spite of the 
interruption in celebrity of transmission of the ImEms' 
instructions there had been scholars who very scrupulously 
defended the ImEmil faith and purified the true from the 
false. The bona fides of the academic aspects of the 
Sh-i Ci Faith is secure. 

ii. The development of the academic aspects of the 

Shl'; l Faith. 

The political aspect of the Shici phenomenon had been 

dominating so long as the Umayyads had been in power but at 
the downfall of the Umayyad Government and the formation of 
the 'Abbasid Caliphate the Sh141s appeared as a religious 

party, even though the newly arisen variations of the 

de scendants of 'Ali and the Family of 'Abbas did not give 
them full liberty to develop until Ma'm-Un the Caliph; it 

was in his time that the Shicis appeared in their fully 

developedform. Their scholars did their best to approach 

-the right path of the Divine ImEms and record and revive the U 
spiritual aspects of their teachings. 

It is a fact that there were political disputes at the 

first stage which developed into ideological differences, 

sometimes under the influence of alien or parallel streams 

of contemporary thought. These events caused them to have 

different motivations and methods which they traced back to 

the Prophet and his Family. They interpreted the Qur*Rn 

itself differently and introduced a new conception of 
ta'Pwi-1 in this context. As regards the scrutiny of the 

traditions they turned towards them very late. 

Al-Taq! al-Majlisi' (1070 A. H. ) states that when celebrity 
of the imams' instructions was lost and the differences 
among the Shicils broke out the scholars of the eleventh 
century A. H. revived the faith and scrutinised the 
reports. He describes the state of this revival: 
'Thirty years ago the profound scholar Muhamnad Amin 
Astarabadl (1041 A. H. ) busied himself witA the traditions 
of the ImEms and most of the people of Najaf and the 
sublime monasteries appreciated his efforts and turned 
J_ towards the traditions. It is a fact that most of his 
findings are correct-' (. ýbid, V-1, p. 16. ) 



iii. The Orthoaox explanation of the Qur-liin. 

The Orthodox Muslims explained the Qur-Pan in the light 

of the open and public life of the Prophet, his Companions 

and his Family, whereas the ShilKis, as we observed in 
Nicholson's statement, provided some mystical, allegorical 
and interior interpretations for the Qur4an. 

However, we give here the comparative study of both 
the lines, in respect of the fundamental doctrines of Islam, 

and we shall observe that, in spite of a continuous series 
of variations, they are at one in regard to the basic 

-conception of Islam. 

The first of these doctrines d&A1a-*. *, idi: t1i-'th e -,.. Nam 68. ý'and 
Attributes. of God. 
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Chapter II. THE NA14ES OF GOD AND HIS ATTRIBUTES. 

All Muslims believe in the Oneness of God, and it is 

also established that He is Eternal and Necessarily Existent. 
The One God has numerous Names apd various expressions. 
According to the Qur2Rn God is Knowing, Living, Powerful, 
Hearing, Seeing, Willing, Desiring, Creating and Sustaining. 
The Attributes of God are from all eternity subsistent in 
His Person although this is not explicitly stated in the 
Qur-*Rn. The QurJdn gives the idea of God's Oneness, His 
Attributes and His Qualities without indulging in logical 
terms and dogmatic discussions. It gives the Name al-Awwal 
rather than al-Qad1m; al-Qayyu-m instead of al-Waiih; and 
al-Khaliq instead of al-Sgiii-. These words are found in 
the later dogmatic discussions, but the Qur45h does not 
mention the words Dhdt (Essence) and ý. ýýfat (Attributes). ' 

1. The Names of God. 

The QurJ5ai says: 

And God's are the most Excellent Names, so call 
on Him thereby and leave them alone who violate 
the sanctity of His Names. 2 

the 
Say: call on God or call on,, Beneficent, by 
whatever (name) you call on Him, He has the 
most Excellent Names. 3 

There. is no God but He, He has the most 
Excellent Names. 4 

The usual English translation of Sifat by 'attributes' 
may give rise to some confusion unless it is strictly 
used in its proper meaning of 'essential characteristics., 
one notes in particular that the verbal form of 
'attributing to' suggests an additional quality which 
dangerously compromises the basic meaning. The same 
is the case with the Arabic word ýjf, 2h which resulted 
in dispute whether the Sif9t are subsistent in His 
Being, or whether they are other than He. This will 
be discussed in detail later on. Meanwhile the word 
'attributes' will be used here in its general meaning-ýr 
SifRt without favouring one side or other of the Sunni 
ý FdShI%*I disputes in this respect. This is part of 
the inescapable tension of trying to use created words 
to depict the Creator. 

2. S 7: 180. 
3.17: 110. 
4.20: 8. 
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He is God besides whom there is no one to be 
worshipped; the Knower of the unseen and the 
seen; He is the Beneficent, the Merciful. 
He is God besides whom there is no one to be 
worshipped; the King, the Holy, the Author 
of peace, the Granter of security, Guardian 
over all, the Mighty, the Supreme, the 
Possessor of every greatness. Glory to God! 
ne is above #ýY partners. He is God, the 
Creator, the Evolver, the Bestower of Forms. 
His are the most Excellent Names; whatever 
is in the heavens and the earth declares His 
Glory; and He is the Mighty, the Wise. 1 

The QurJ&i does not number the Names, nor claims to have 

mentioned them all; but the Prophet described these Names 

explicitly. 

i. The approach of al-Bukharl and the Sunni- traditionists. 

I- Al-Bukhari reports Abu Hurayrah, the Companion (57 A. H. ), 

as transmitting from the Prophet as follows: 

Verily there are the ninety-nine Names of God, 
a hundred but one; whoever has learned those 
(by heart) will enter Paradise. 2 

I Al-BukhErj. (256 A. H. ) and Muslim (261 A. H. ) have not 

given the list of those Names but al-Tirmidhi (279 A. H. ), 

al-Bayhaql (458 A. H. ), Ibn Vibban (354 A. H. ) and al-Vakim 

al-Nifsabu_rli (405 A. H. ) have listed them. Al-Daraqujni 
(385 A. H. ) reports 'the traditions giving these ninety-nine 

names' as having come down from God (Hadi-th Quds! ). 3 

God's Names are not limited to this number. The 

ninety-nine Names have been mentioned so as to suggest that 

the learning of them by heart and the remembrance of them 

in the mind ensures one's entry to Paradise. Apart from 

them, there are numerous other names. CAbd AllEh b. Mas4u-d, 

the Companion (32 A. H. ), reports the Prophet as saying: 

1. S 59: 22-4. 
2. Al-Bukhari, Al-ý241ý, v. 9, P-145. Al-KulaynI the 

Chief ShII(I -Fraditionist (328 A. H. ) also corroborates 
this number of Names, (Al-Kafl, v. 1, P-87,114). 

3. Ibn ýajar al-tAsqalEnil, Fat)ý al-Barl il V-111 P. 180. 
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One whdis overcome by any anxiety or grief 
should call, 10 God! I am Your servant and 
the son of Your servant and the son of Your 
handmaid (She-servant); I am in Your grip; 
my forelock is in Your Hand; Your 
determination regarding me is effective; 
Yourdecision for me is enforced. I beg by 
means of every Name of Yours, by which You 
have called Yourself whether You revealed that 
Name in Your Book, or told that Name to one of 
Your creatures, or preferred to keep that Name 
in Your secret knowledge; may you make the 
Qur-'En the Spring of my heart and the light of 
my soul and the means of clearing away my 
anxiety and my grief'. 1 

RazIn (died after 520 A. H. ) reports that the Prophet declared: 

No one had ever spoken this (the above-given 
prayer) without God's removiný his grief and 
giving him joy instead of it. 

Al-]3ayhaqi'(458 A. H. ) further reports 'Tishah (57 A. H. ), 

the Mother of the Faithful,, as calling on God as follows; 

and the Prophet approved that prayer of hers: 

0 God I beg from You by means of all Your 
, most Excellent Names, by those which 

we know and by those which we did not know. 3 

These reports bear evidence that God's Names are not 
limited to the ninety-nine Names. Al-Bayhaqi- has given the 
following Chapter-heading to these traditions: 

The description that God has some other Names 
also and that there is no rebuttal of others in 
the Prophet's statement that God has ninet - 
nine names. Verily they (the ninety-niM are 
particularly mentioned as they are mostly well- 
known and recognised in their implications. 

Al-Nawawi. (676 A. H. ) also supports this view-point and 
reports the agreement of the scholars upon it: 

1. Al-Bayhaqi, Kitab al-Asmal wa al-Sifat, PP-4-5- 
2. Al-Khatlb al-Tabrl'zj', Mishkat, p. 216- Al-K-ulayn-i also 

reportý this supplication but. there isoLslight difference 
of words. Sacid b. Yasar told Ja'far al-Sadiq, the 
Sixth Im5m, that he was afflicted by much anxiety and 
the Imam instructed him to pray so. (Al-Kulayni, 
op. cit., v. 2, p. 562). 

3. Al-Bayhaq1', op-cit., p-5- 
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All the scholars agree that this tradition 
(mentioning ninety-nine Names) does not 
limit God's names. It does not mean that 
He has no other names than these. 1 

Al-4Asqal5iiI states that most of these Names are Sifdt 
(Attributes) and His Attributes are not limited. 2 The 
list of Names given by al-Tirmldhi (277 A. H. ) does not 
cover all His Names given in the Qur'an but besides them 
there are some others. 

3 There are also some further names 
mentioned by the Prophet. 4 The list given by Ibn Mdjah 
(273 A. H. ) does not tally with the list of al-Tirmldhi. 
Al-Tirmldh! (279 A. H. ) states his report to be gharl and 
says: 

We do not know the mention of Names in most 
of the true reports except in this one. 5 

Ibn Vazm (456 A. H. ) comments upon the chain of the trans- 

mitters as follows: 

The traditions mentioning the Names are weak; 
no such tradition is found to be ý. g4j_h- All 
the Names which I found in the Qurtdn are 
sixty-eight. 6 

1- kl-Nawawl, Sharki 4uslim, v. 2, P-342. 
2. Ibn Hajar al-lAscialani, op. cit., v. 11, p. 187- 

3. kl-Mawla, Al-NasIj! 
_(S : 78), GhRlib (S 12: 21), Qahir 

(S 6: 61), Qar! U*TS 27186), A ýbb( - 
.ý 

54: 15). There 
are twenty: z-se-ven Names which are fo . und in the Qur3gai 
but not given in the report of al-Tirmidhi. (See, 
kl-'Asqal5nl, op. cit., v. 11, p. 184). 

4. Al-Witr (al-Bukhdri, op. cit., v. 8, p. 109), Al-Tamm 
:F Al-Qadim, Al-Witr, (Ibn Majah, Al-Sunan, v. 2, p. 

F26)) 

Al-liannan, 
- 
-n-nE al-BayhaqT, op. cit., p. 64, 

kl-Talib (ibid, p. 67), Al-Burh5n, (Ibn Majah, op. cit., 
: F-. 2 ', 'p. 22 8T-. 

5. Al-Tirmidhi, op. cit., v. 2, p. 265. The transmitter 
Walid b. Muslim has been reported to be mudallis, one 
who conceals the name of his direct teacher. 

6. See, Ibn Hajar al-tksqal5niI, OP-cit-, v-11, P-183; he 
suggests ýrhy al-Bukh. 7lrl has not listed these Names. 
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ii. The approach of al-Kulayni and the Shi i traditionists. 

I 1'ý i Al-Kulayni, the Chief Shi r traditionist (328 A. H. ) 

reports Ja4far al-ýadiq, the Sixth Imam, as stating that 
God has many Names. ' Al-Kulayn! also admits that all 
the Names have not been revealed or told to His creatures. 

2 
3 He reports, in one context, that He has Ninety-nine Names 

but he has not given the list of these Names; he gives 
various series of the Names in different contexts. He 

gives a list of thirty-three Names in one context4 and 

mentions thirty-six Names in another context5 with some 

addition and some omission in comparisdn, i to the first list. 

He reports ai-Baqirl, the Fifth Im5m, as saying: 

In the afternoon of the second _17, of the month 
of Ramaddn take the Qur'En in your hand, open it 
and place it before you and say; 10 God! I beg 
you, by the means of Your revealed Book and what 
is therein; and-there is your Greatest and 
most Magnificent Name; and there are Your most 
Excellent Names and there is what is to be feared 
and what is to be aspired to; may You establish 
me among those who are reprieved from hýell; l gnd 
(then) ask Him to provide you what you need. 

This report suggests that the most Excellent Names are in 
the Qur25m; but it is also a fact that all the Names given 
in the Qur"ban do not exceed the number of sixty-eight. This 

explains why al-Kulaynl, where he mentions the Names to be 

ninety-nine, does not mention them as Al-As-ma) al-Husna 
(the most Excellent Names). According to him the Names given 
in the Qur. 15n are the most Excellent Names. The learning of 
the Ninety-nine Names by heaxt is a means to ensure one's 

entry to Paradise; otherwise His names are not limited to 

the Ninety-nine. In one context al-KulaynI mentions the 

1. Al-Rulayni, op. cit., v. 2, p-485. 
2. ibid., v. 2, P-562. 
3. ýbia., v. 1, pp. 87,114. 
4. Al-Kalaynil, op cit,., v. 2, p-516. 

. 
Lbia, v. 2, pp-583-4. 5. 

6. ibid., -vý. 2, p. 629. 
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number of His names as being three-hundred and sixty 
including the most Excellent Names; 1 and this is a 
point upon which al-Bukharl and al-Kulayni- agree, namely 
that the Names of God are not limited to any specific 
number. 

Al-Shaykh al-SuddUq7Ibn Biibawayh al-Qumml (381 A. H. ) 

reports gAli, the Commander of the Faithful, as trans- 

mitting from the Prophet that God has Ninety-nine Names. ) 
remembrance of-which in the mind ensures one's entry to 

Paradise. Al-Sudduq then gives the list of these Ninety- 

nine Names. 2 

2. The relation between the Names and the One Who is named. 

Having agreed on the basic point that Goa has Names 
the Sunnis and the Shle'is differ as to whether the Names 

of Goa possess the sources from which those Names are 
derived or as to whether His Names do not possess thbse 

sources. Al-Bukhcarl suppo rts the former view-point, 
whereas al-KulayhI favours the latter. 

i. Al-Bukhdrils explanation of the sources of the Names of God. 

We have already observed in the first chapter that the 

dogmatic disputes arose long after the time of the Companions 

and that they developed gradually. Al-Bukharl (256 A. H. ) 

worked in the first half of the third century of the hijrah. 

The doctrinal disputes were in full spate at that time 

although they had not been systematically formulated in 
those days. 

AbU al-ýasan al-Ash'ýarl (324 A. H. ) is generally con- 

sidered as the first to formulate the doctrinal position of 
Orthodox Isl5m and to face the heterodox opinions. Al- 

Kulayn'i* (328 A. H. ) was a contemporary of al- Ashýarl (324 A. H. ) 

1. ibid, v. 1, p. 112. 

2. Al-Suddilq, KitZ! b al-Kltisiil, v. 2, p. 156. 
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ahd he had already come across the Sunni approach on the 

questions at issue. 
Before we discuss al-Bukharl's opinion it is appropri- 

ate to state what position al-Bukhiirl holds in the Orthodox 

circles of doctrine. He belongs to the circle of tradition- 
ists who were not reconciled with the mutakalliman, the 
Scholastic theologians. In spite of this the traditionists 
faced heterodox opinions and refuted them in their own way. ' 

This is more clearly observable in the later development of 
different Sunni dogmatics. 2 Naww7ab Sidd-liq ýasan of Bhopal 
(about 1301 A. H. ) gives a comprehensive statement on this 

point: I 

As in the applications of observance of the religion 
there developed four schools: the Hanaflyah, 
Maliklyah, Shnfi*ýTyah and Uanabilah.: there also 
developed three schools of Dogmatics, ýJanabilah, 
Maturildilyah and Ashtarlyah. T4e Uandbilah relate to 
the Great Im5h Ahmad b. Hanbal---' and most of the people 
of tradition and*Zahirlyýh agree with them. The 
Maturldilyah are r; latea to AbTi Manýur-- who is linked 
with Imam Alzam Aba Hanifah by three links. Maturld 
is a village of Samaýqand and this ImEm belonged to 
that village. The people of Transoxania, and most of 
the Hanaflyah follow him in dogmatics. The Ash"arls 
are ýelated to AbU al-ýasan al-Aghtart who by ten 
links was the grandson of Aba 14iisa al-Ash'arl. (the 
Companion 52 A. H. ). The people of Khurasan, Iraq, 
etc. agree with him and the Malikiyah and Shafi4lyah 
also follow him in dogmatics. The differences between 
the Maturldlyah 

1. It is1true that the introduction of Dialectics into IsUim 
was vehemently denounced 

C 
by the traditionists but it is 

also a fact that in the AbbSsl period the traditionists 
began to build up a system of belief. (See, De Boer, 

The History of Philosophy in Isl5m, p. 44. Al-Bukharl 
(256 H. ), AbU Dd>ad ý275 A. H. ), al-Tirmidhi (279 A. H. ), 
Ibn Mdjah (273 A. H. ) all laid down Chapter-headings to 
refute the doctrines of the Jahmiyah. 

2. The Sunni Schools of jurisprudenceýveiealready established 
before the development of different Sunnt Schools of dog- 
matics. The Ethical system was developed before the 
Doctrinal. According to al-Ghazalt, 'jLqbL' is the daily 
bread of believing souls while the Doctrine is only 
valuable as a medicine for the sick. (De Boer, op. cit., 
P-39). 

3. Ahmad b. Hanbal led a reactionary movement that insisted 
oA a liteýal interpretation of the Qur-15n and abhorred 
rationalising. With him, dogma had for its real basis 
the Qur-En and Traditions that went back to the first 

eneration of Believers. (E. E. Elder, Introduction to 
l-Taftazani's Commentaryon the creed of Islam, p. xv). 
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and the 'Ash4arlyah do not exceed twelve points 
and they agree on the others. The Han-abilah 
and the Ikshdarlyah also do not diff6r except on 
three of four points and they also agree on the 
others. These differences, among the scholars, 
are Verho discussions and essentially outward 
disputes. So the Sunni is one whose beliefs 
are reconciled with the beliefs of these eminent 
scholars. 1 

Al-Bukhari, the pupil of Aýmad b. ýanbal being a 
traditionist belongs to the first of these three schools; 
but holding an independent view and being an eminent critic 
he differed in some points from the traditionists also. 
The incident 2 in which he encountered Muhammad b. Yahya 

al-Dhuhli- (258 A. H. ), the teacher of Muslim, bears evidence /I 
of this. The traditionists generally believe that even 

our letters for God's speech should not be declared as 
created whereas al-Bukharl- holds an independent view. As 

regards the other doctrines he is with the traditionists. 

Here we give the explanation of al-Bukhari in regard to the 

sources of His Names. 

There is a particular book of al-Bukhari in his 

known as Kitab al-Tawhi7. d in which he-refutes the doctrines 

of the Jahmiyah and the YluýtazifiS. and thereby enters an 

area of possible disagreement with the ShI41s. kl-Bukhari-Is 

Chapter-headings in this book indicate that in spite of 
being a traditionist and not a mutakallim (Scholastic 

theologian) he bore in mind all the dogmatic disputes of 
that time. In particular, he refutes the Mu6tazilis' and 
the Shi is' doctrines and differs also with the Hanballs 

IS3 and with what was to be that of the Ashcari in some of 
their doct rinal conclusions. So he seems to be facing the 

three circles. Here we explain his stand as compared to 

the ldulýtazillsl and the ShIgIs' doctrines. 

The Muttazills and the Shl(ls believed that God has 

Names but that He does not possess the sources from which 

1. Nawwab Siddiq ýasan Khan, Bughyat al-RaOid, P-4. 
2. See, 

-T. 
Ej al-DIn al-SubkI, Taba at al-ShEfclyat-al- 

Kubr , v. 2, p. 11. 

3. The Ash"aris developed at a later stage when Abii al- 
Hasan al-Ashcarl (324 A. H. ) worked out and systematised the Sunni- dogmatics but men of their doctrines already 
existed at the time of al-BukhErj: '. 
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those Names were derived. They said that God is Knowing 
but not by knowledge, and that He is Powerful but not by 

power, Al-BukhErl says that God possesses all these 

sources and He implements His Attributes and expresses all 
these sources in His actions. Al-BukhRrI lays down the 
following Chapter-heading: 1 

Say: Call on God or call on the Beneficent; 
by whatever (Name) you call on Him He has the 
most Excellent Names. 2 

He, then, expresses his view by mentioning some of His Names 

and then explaining them by reporting from the Prophet or 
from the Companions that God possesses the sources from 

which His Names have been derived and displays them in His 

actions. He lays down the following sub-headings. ý-- 

i. Surely God is the Bestower of sustenance, 
the Tiord of Power, the Strong. 3 

ii. The Knower of the unseen! So He does not 
reveal His secrets to any; 4 surely God is 
He with Whom is the knowledge of the Hour; 5 
He has revealed it with His knowledge; 6 and 
no female bears, nor does she bring forth 
but with His knowledge; 7 To Him is referred 
the knowledge of the Hour. 8 

Al-Bukharl wants to prove that God shows mercy (in so far as 
He is the Merciful and Beneficent), that He bestows susten- 

ance (in so far as He is the Sus-taining), that He possesses 
Power and that He possesses Knowledge. He rejects the 

opinion that God is Merciful and Sustaining without poss- 

essing the sources of mercy and sustenance; nor is He the 

Powerful without Power not-the Knowing without knowledge. 

He reports the Prophet as saying: 

1. Al-Bukharl, OP-Cit-, v-9, P-141. 
2. S 17: 110. 

3. S 51: 58. 
4. S 72:. t6. 
5. S 31: 34. 
6. S 4: 166. 
7. S 35: 11. 
8. S 41: 47. 

/ 
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There is no one more for). bearing of the 
annoyance he has heard than God; the people 
claim that He has a son yet He absolves them 
and provides them with subsistence, and 
sustenance. 1 

4Abd Alldh b. "Umar,, the Companion, (73 A. H. ), reports the 
Prophet as saying: 

The Keys of the unseen are five which are not' 
known to anyone but Goa; no one knows what the 
womb encloses, and no one knows what will occur 
on the next day, but God; and no one knows when 
it will rain but God; and no one knows where he 
is to die, and no one knows when it will be the 
Last Day, but God. 2 

. IjSV' cttýZbe4ý The Prophet is acknowledging here His Knowledge'ýas he 

Him, in the preceding tradition, as providing them with 

subsistence. 
Al-Bukharl further lays down the following Chapter- 

heading: 

And He is Mighty, the Wise; 3 Glory to your 
Lord, the Lord of Might; 4 To God belongs the 
Might and to His Apostle; 5 And one who takes 
an oath by the Might of God and His Attributes; 6 
Anas gald. on the authority of the Prophet that 
hell will swear by His Might; AbTa Hurayrah 
reports the Prophet as saying that there will be 
a man between Paradise and hell, the last of the 
people of hell to enter Paradise, who will say, 
10 Lord reverse my face from the fire; by Your 
Might I shall not ask you any other than that'; 
Aba SaId reports the Prophet as saying that God 
will answer, 'It is granted and ten other such 
(demands)'; Ayyab reports, 'By Thy Might I am 
not to dispense with Thy Blessing. t7 

1. Al-Bukh5xT, OP-Cit-, V-9, p-141. 
2. ibid., v. 9, P-142. 
3. S 59: 1. 
4. S 37: 180. 
5. S 63: 8. 
6. Al-Bukharl, op. cit., v. 8, p. 167. 
7. Lbid., v-9, P-143. 
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The traditions referred to have been given in the form of 
t4a! lIq (that is, not provided. with a systematic chain) as 
the, are a part of the Chapter-heading. Then al-Bukharl 
transmits the two traditions of the Prophet, one from Ibn 

'Abbas (68 A. H. ) and the second from Anas (91 k. H. )l, to 

prove that the Prophet took refuge in God's Might and 

required that oaths should be made by His Might. 
Al-Bukhari r gives two other Chapter-headings as follows: 

i. And God is the Heari: ýj and the Seeing. 2 

and Aýmash reports 'A ishah as saying, 
'All praise to God Whose hearing is above any 
voices; God revealed to the Prophet, ' 
Indeed God heard the plea of her who pleads 
with you about her husband. 3 

ii. Say He is the Powerful. 4 

Al-BukhErl reports Aba MUsn, the Companion (52 A. H. as 

saying that they were on a journey accompanied by the 

Prophet and as they ascended they shouted aloud in the Name 

of God. So the Prophet said: 

Be moderate as you are not calling for one 
who is deaf or absent; you are calling for 
One Who is the Hearing, the Seeing and the 
Near. 5 

Al-BukhRrYL suggests by this tradition that His Attribute of 
being 'The Hearing' has been mentioned here in comparison 
to being deaf and His being 'The Near' stands here against 
being absent and it shows that He is the Hearing as compared 

to the deaf and it suggests that He possesses the sources 

of hearing which a deaf one lacks. Al-Bukharl then reports 

-J, abir b. 4Abd Alldh, the Companion, as saying that the Prophet 

instructea his Coi#panion to pray to God that He would suggest 

to them the right course in all matters (perhaps through a 

dream serving as an augury) and he attached an equivalent 

1. ibid, v-9, P-145 
2. S 42: 11; 40: 20; 17: 1. 

3. S 58: 1. 
4. s 6: 65. 
5. Al-Bukharli, op. c v-9, p-144. 
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importance to this as he attached to a Surah of the Qur35n. 
The Prophet says: 

When anyone of you is anxious about a matter, 
he should pray two rakcat which are not 
compulsory, ýtthen say, '0 God! I ask Your 
guidance by Your Knowledge, I seek from You 

power by Your Power and I seek from You 
Your Bounty, as You have Power and I lack 
that; and You know and I do not know and 
You are The Knower of all the unseen. 0 God! 
If You know that this matter is good for me 
regarding my affair in this world and the next 
or in regard to my faith, my livelihood and 
my future, then grant it to be my fortune and 
make it easy for me, and then bless me in it. 
But if You know that this matter is bad for me 
regarding my Faith, my livelihood, and my 
future wellbeing or (he said) in regard to my 
affairs in this world and the next, then turn 
me away from it, ordain good for me wherev Tr 
it is and then make me content with that'. 

Al-BukhHra. proves, by this report, that God possesses the 

sources of His Names and He is The Knower by His Knowledge 

and The Powerful by His Power. 

Al-Kulayni's explanation of the sources of the 

Names of God. 

AbU Hashim al-Jacfarl reports that he was present 

when a man asked the Ninth Im9m al-Jawwad (220 A. H. ), 'How 

can we name our Lord. 11the Hearing"V The Im5m answered: 

He is 'The Hearing' because nothing is hidden 
from Him that can be acquired by the ears and 
we do not ascribe to Him the hearing occurring 
in the head; in the same way we name Him 'The 
Seeing' for what can be acquired by the eyes 
is not hidden from Him, and we do not ascribe 
to Him that He sees with the glance of the eye; 
in the same way we name Him 'The Latlfl (acquirer 
of subtleties) for having knowleQ-e*-6-f the small 
things ... and in the same way we name our Lord 
'The Powerful', but not with the power of"taking 
hold which is known in the 'created ones'. If 
He had power in terms of the power of taking hold 
as known in the 'created ones' then it would 
amount to tashb1h ýacceptance of human attributes 
in regard to God). 

1. ibid, v-9, p-145. 
2. Al-Kulayni, op. pp. 116-7. 

�. ?U 
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This report holds that according to the ShIC! Faith Goa, s 
being 'The Hearing' and 'The Seeing' denotes two differ- 
ent aspects of His Knowledge and these Attributes of HiS 
do not mean that He possesses the power of hearing and the 

power of seeing. This view points out that as regards 
God there is no difference of meaning in His being 'The 

-ilearingl-and in His being 'The Seeing' although these are 
two different Attributes of Him. God is ever-Knowing and 
his Knowledge covers all that can be heard or seen and this 

suggests that His being 
, 
TIie Knower' is not other than His 

being 'The Hearing' and His being 'The Seeing'. Al-BRqir, 
the Fifth Imam (114 A. H. ) explains it more explicitly: 

They (some scholars of Iriiq) lied and were 
heretical and compared God (with human beings); 
God is above these conceptions. 

, 
He is ever- 

Hearing and ever-Seeing; He knows by what He 
sees and sees by what He knows. 1 

Ja'tfar al-Sadiq, the Sixth ImEm (148 A. H. ), discusses the 

question at issue as follows: 

Our Lora )ýas been for ever; He has been Knowing 
in His Being and there was nothing 
He was Hearing in His Being and there was nothing 
heard; He was Seeing in His Being and there was 
nothing, seen; He was Powerful in His Being and 
there was nothing empowered. When He created 
things and that which was known existed His 
Knowledge was linked with that which was known; 
His hearing was linked with that which was heard; 
His seeing was linked with that which was seen 
and His Power was linked with that o)&which he 
had power. 2 

These. statements of the Divine Imdms give an idea of taking 

'the words expressing His NameSand Attributes' not in their 

literal meanings; these are regarded as having conveyed 

a metaphorical sense. He is regarded as 'The Hearing' but 
it is not established that He possesses a source of hearing; 

He is regarded as 'The Knowing' but it is not believed that 
He possesses a source of knowledge; He is 'The Powerful' 

without possessing a source of power and so on. His link 

with 'the known', 'the empowered' and 'the heard' is also 

1. ibid, v. 1, p. 108. 

2. ibid, v. 1, p. 107. 



not believed as existing from all eternity but His possession 

of knowledge, power and hearing is due merely to the fact 
that He can be described as 'The Knowing', 'The Powerful' and 
'The Hearing. ' They accept that His Attributes are subsist- 

ent in His Being, but they do not admit that He possesses the 

sources of knowledge, power and hearing. 

This conception of His Names and Attributes is alleged 
to have established these Names as synonymous terms having 

no distinction from each other. The Eighth Im5h, f'All b. 

MUsH al-Rida (203 A. H. ), supports the metaphorical express- 
ion of His-Names. He give's instances of such usage of 
the words as follows: 

Sometimes a man is said to be adog, donkey, 
a bull, Sakkarah (an intoxicating plant), 

f, alqamah 
' 

(a bitter plant) and a lion. All 
these names are contrary to the man and his 
signs. These names are not then placed 
in their original meaning because a man is 
never a lion nor a dog. 1 

-This explanation of God's Names and Attributes explicitly 

amounts to the denial ofAHis Attributes and establishing 
them as merely synonymous terms which are believed to have 

stated the Unique God's unique Honour. Al-Sharif al-R41 
reports this denial as having come down from 'All, the 
First Imam: 

The excellence of Goa, s Oneness is to keep Him 
above every association and the excellence of 
keeping Him above every association is to deny 
iiis Attributes; as it is apparent that every 
attribute is other than that to which it is 
attributed and it is also apparent that every 2 qualified nou-n is other than i1tts qualification. 

The eminent Sh! "! scholar Jamal al-Din Ibn Mutahhar 

al-Hill! (726 A. H. ) attacks the Ash"arIs,. -.,. in this context 

as follows: 

The Ashloarlyah say that there are many 'Eternals' 
with God; and these are intrinsics which they 
prove as existing outwardly like Power, Knowledge, 

1. ibid., v. 1, p. 121. 

2. Al-Sharif al-Raai, Nahj al-Baldghah, v. 1, p. 18. 
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and so on. So they established Him as 
standing in need of Knowledge for being 
Knowing and of Power for being Powerful 
and so on; they do not admit that He is 
Powerful in His Being, Knowing in His 
Being, Living in His Being, and Mudrik 
(Perceptive) in His Being, but they admit 
Him as, standing in need of these intrinsics 
for His Attributes. So God according to 
them is dependent and defective in His Beiný, 
only complete with something other than He. 

Al-Hilll's argument would be strong if the Asharis 
did hold the doctrine of God's possessing the Attributes 

as believed to be the other than He. But in fact we see 
that they express their belief in God's Knowledge and 
Power without admitting them to be other than He. AbU 

al-Hasan al-Ash(arl (324 A. H. ) writes: 0 
Verily he is misled who thinks that Goals Names 
are other than He. Indeed God possesses know- 
ledge as He s ays that 'He revealed it by His 
Knowledgel; 2 and 'no female bears nor brings 
forth but He possesses knowledge of itl; 3 and 
we admit His heaiýing-aria seeing'ana wg do not 
deny this as the Muctazilah, the Jahmiyah and 
the Khawdrij have denied it; and we believe 
in His Power as He says, 'Do they not see that 
God who created them is mightier than they in 
Power. 14 5 

This expression of al-AsYarl' suggests that when he 

considers God's Attributes as super-added to His Being he 

regards His Being as being 'Necessarily Existent' and 
believes that all His Names and Honours ar-e different mani- 
festations of that One Being, super-added to the idea of 
His being 'Necessarily Existent'. He does not take them 

as other than He and believes them to be Eternal and sub- 

sistent in Him. This view does not amount to belief in 

many Eternals. The Sh±"ts feel it difficult to admit that 

He possesses the relevant sources which are subsistent in 

Him and are not other than He. This complication led them 

1. Ibn Muýahhar al-Viiii, Minhaj al-Karamah, p. 83. 

2. S 4: 166. 

3. S 35: 11. 

4. S 41: 15. 

5. kl-Ash'ari, Kitab al-IbEnah, pp. 8-9. 
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to establish most of His Names and Attributes as synonymous 
terms bringing them close to the doctrine of ta`t11 
(suspension of judgement concerning God's Names). 

This difference of opinion laid the foundation-stone of 
the two variant dogmatics. In order to avoid tashbil-h 
(acceptance of human metaphor in relation to God) , the 
Sh141s are alleged to have committed tatIll, to have 
denied the literal origin of God's Names and Attributes, 

and to have established them as carrying some metaphorical 
sense. The Sunnis admit the statutes and the injunctions 

of the Qur'gn and the Prophet in their real meaning and 
reject the doctrine of tashbi-h by stating that His Names and 
Attributes are not like any of the created things. But the 
Shll, ils accuse them of having indulged in tashbih and 
consider the excellence of His Oneness in their denial of 
His Attributes and their acceptance of them in a metaphorical 
sense. The Sunnis accuse the Shl'is of having denied God's 
Attributes. Al-Sayyid al-Shbýrlf al-JurjRni' (816 A. H. ) states 
as follows: 

So He is The Hearing possessing the source of hearing, The Seeing possessing the source of 
seeing, The Living possessing life; and the 
Philosophers and the ShIlls deny these 
Attributes. It is true that the Shilis 
differ from the Philosophers in their having 
allowed one to name Him with His most 
excellent Names. 1 

AbU al-ThanP Shams al-Din al-Isfahan! (749 A. H. ) gives 
a comprehensive statement in his Commentary on Taw7ali4al- 
Anwar, the authentic work of al-QR41 al-Bay4awi (685 A. H. ): 

The reported arguments prove that God is The 
Hearing and The Seeing. The words 'to hear' 
and 'to seel. do not really mean 'to acknowledge 
the heard and the seen'. It is, not permissible 
to mould the words from their real meanings to 
metaphorical language except when there is a 
contradiction (of the basic conceptions); and heye 
there isý'. reason for transforming the reported 
arguments from their apparent meanings. So it 
is necessary to admit these Attributes in their 
implicit meanings which are safe from any 
contradiction. 2 

1. Al-Jurj5nl, Sharh Mawgqif, pp-44-45. 

2. Aba al-ThanR , Mataliý al-Anzgx, p. 182. 
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Abii al-Thana stresses the arguments given by the tradi- 
tionists and does not allow one to over-rule the reported 
arguments. One should see what is said by a rightly 
authenticated tradition. 

The relationship of the Names of God 

with His Essence. 

Al-Bukharl's attitude to the question at issue: 

Al-Bukharl' first refutes the doctrine of the Mu4tazills 
(as well as of the Shl'ýIs) that God is 'The Powerful One' 

without power and that He is 'The Knowing One' without 
knowledge; 1 and then he hints at the second issue that 

His Names are different expressions of His One Being and 
that they are not other than He. Al-EukhErl lays down the 

following Chapter-heading just after having given the r eport 

of the Ninety-Nine Names: 

'Asking through His Names and seeking refuge 
by them. t2 

This is a clever debating point in this dogmati-c 
discussion. The Sh! 4! s do not mean by their denial 
of the Attributes of God that God lacks Power and 
Knowledge; they only deny the contingent power and 
knowledge, not the Power and Knowledge which is from 
all eternity existing in His Essence. Al-KulaynI 
reports al-Baq-Lr, the Fifth Im5h, as saying: 'He 
is Alive, but not with any fresh Life. ' (op-cit., 
v. 1., p. 89). This suggests that the Sh always 
mean by their denial of God's Attributes fresh 
knowledge, fresh power, fresh seeing and fresh 
hearing. So the real difference rests in the 
lawful application of these words as His Attributes. 
Al-Bukharl stands for this proof and quotes such 
applications from the Qur-INn and the Prophet and 
argues that the Mu-tazil-Is' (as well as the Sh! 4! sl) 
denial of the Attributes establish all these 
applications as synonymous. 

2. Al-Bukhar-ii, o-P. cit., v. 9, p-145. 



Al-Bukharl suggests that asking through His Names and 
seeking Shelter by them prove that His Names are not 
other than He; otherwise this would contradict the 
basic belief in the Oneness of God and that there is 

only One to be worshipped, One to be asked for help' 

and One whose shelter is sought. 
2 

Al-Bukhdr! reports Aba Hurayrah, the Companion (57 

A. H. ), as transmitting from the Prophet: 

When anyone of you goes to his bed, he 
should shake off his sheet three times 
and say, 'I lay down my side, 0 my Lord, 
in Your Name and by You I shall raise it. t3 

The words 'You' and 'Your Name' coincide here so as to throw 

light on the concept that His Names are not other than He. 
ýudhayfah, the Companion (35 A. H. ), also reports: 

When the Prophet went to his bed he said, 10 my 
God! I live and die in Your Name', and when he 
rose in the morning he said, 'All praise be to 
God Who raised us alive after He had made us 
dead and to Him is the awakening. 14 

ýAdly b. Hatim, the Companion (67 A. H. ), also reports the 
Prophet as saying: 

When you send your trained dogs and you mention 
the Name of God O's7 they hold (the prey) 
you can eat (it). -ý, 

Al-Bukhdr! in the same chapter reports the Prophet as saying: 

And for one who has not yet s( 
. 
Mughtered the 

anim 91 , he should slaughter in the Name of 
God. 

The Prophet also says: 

Do not swear by your fathers; and one who is 
required to take an oath should take that by 
God. 7 

1. The Qur)FLn requires the Muslims to say: Thee do we worship 
and Thee do we beseech for help. (S 1: 4). 

2. Seek refuge in God. (S 16: 98). 

3. Al-Bukharl, op. cit., v. 9, p-145- 
4. Lbid, v-9, p-146. 
5. ibid, v. 9, p. 146. 

6. ibid., v. 9, p. 147. 

7. ibid, v. 9, p. 147. 



Al-Bukharil mentions these traditions here to prove that 

His Names are not other than He; otherwise he would have 

already transmitted them in their respective chapters. 
' 

The eminent commentator-, of Abu- al-Hasan 'All b. 
Khalaf known as Ibn Battal (444 A. H. ), comments that al- 
Bukharl aims by this Chapter-heading of his to corroborate 
the statement that the Name is the named one and that is why 
to seek refuge by His Name is as rightful as to seek refuge 
by His Essence. 2 

This is not only the opinion of al-Bukharl, but most 

of the traditionists corroborate this opinion of his. AbU 

al-Hasan al-Ashtarl' says: 

His Names are exactly He and this is the 
view of most of the Hadi-th scholars. 3 

QRd! AbU Bakr al-BRqillFaii- (403 A. H. ) quoted the 

following verses of the Qurj5n in support of this opinion: 

And eat not of that on which God's Name has 
not been mentioned for that is surely a 
transgression. 4 

Glorify the Name of your Lord, the Most High. 5 

Blessed be the Name of your Lord, the Lord 
of Glory and Honour. 6 

Then al-Baqill. 7inI comments: 

1. See, Lbid, V-7, P-113,118; v. 8, p. 164. 
2. Al-4Ayn1,4Umdat al-QEirl, v. 11, p-528. Al- cAyn! 

adds that this rule applies only in respect of God, 
as the author of Al-Tawd! tL has shown. Ibn Batt5l, 
the commentator of Al-Sah1h, belongs to the MRilkl 
school of thought; s071S*comments illustrate the 
MRliXkl opinion on this issue. 

3. Al-Ashcarl, Maqala7t, v. 1, p-172. He further stated, 
'It should not be said that His Names are other than 

He, as the Mul6tazilah and the Khawlrij have stated. ' 
ibid, v. 1, p. 290. 

4. s 6: 122. 
5. S 87: 1. Al-cAynir says, 'One who believes that the Name 

of God is created has thereby believed that God has 
commanded his Prophet to glorify a created thing'. (Al- 
4Aynl, op. cit., v-11, p-528). 

6. S 55: 78. 



All these verses su port the fact that most 
of the Asmd-' (Names5 are exactly the Musammd 
(One Who is named) and the name is different 
from the namihg (tasmTyah). 1 

AbU al-Qasim al-QushayrI (465 A. H. ) while discussing a 
tradition in his commentary on the most *dxcellent Names 

says: 

There is an argument in this report that the 
Name is exactly the One Who is named; for 
had it been other than He the Names would have 
been other than He and God says, 'And God's 
are the most excellent Names, so call on Him 
thereby. 12 

We have discussed here the Names of Goa, how they are 

exactly He; this is the view-point of al-Bukhar-1. As 

regards the Attributes of God, they are not exactly He, just 

as they are not other than He. This will be discussed later. 

If the present discussion had been confined to the word 'Names! 

no dispute would have arisen as to whether they are exactly 
He or whether they are other than He. kl-Shaykh al-Akbar 
Muh 

. 
yi al-Din (638, A. H. ) says that as a matter of veneration 

and decorum to God one should use the word Ism (Name) rather 
than Sifah (Attribute); he points out that Sifah does not 

occur in the Qurýan although the Names are really the Attributes. 3 

1. Al-Baqillanli, Yitab al-Tamh1d, p. 230. 
2. Ibn JJajar al-cAsqal5h1, op. cit., v. 11, p. 188. 

3. Al-ShacrRnl, Al-Yawaq1t, v-1,77. It is true that the 
Names are really the Attributes but according to the 
mafhiim Dhahn! (the interior senseý)of his Beingý the 
Attributes are not exactly He, just as they are not other 
than He in their exterior expression; d-%"6the sense of 
ýýýfat (Attributes) is other than the sense of Dhat (Essence), 

they (the Sif at) do not "A"A '; "*Dhat in their in 
the world. tAli al-Qarl says -that the Companions, -me 
Successors and the Theorists all agree that 'every Attri- 
bute from His Attributes is not He nor is it other than 
He. ' (See, Sharh Fiqh al-Akbar, p-31). In regard to the 
word 'Names' no such comments had been made in the early 
times. Al-Ghazdll is probably the first Sunni scholar who 
allows one to differentiate between Ism and Plusaxama,., He 
seems to have considered the ýifat as equivalent to the Ism. 
Al-Rilzil (606 A. H. ) says: 'The well-known opinion of our 
Sunni- scholars is that Ism (Name) is exactly the Musammzi 
(one Who is named) and 3-ther than tasm1yah (the naming). 
The Muktazilah (as well as the Sh! 771E) believe that Ism 
is exactly the tasmiyah and other than the Musamma. Al- 
Ghazali- holds that all three are distinct' and I agree 
with him? See al-'Asqaldni, op-cit., v. 11, p. 188. 



His pupil, disciple and Successor Sadr al-DIn (672 A. H. ) also 
1 

corroborates that the Names are exactly the One Who is named. ' 

Al-Ash(arl (324 A. H. ) states the Sunni doctrine that 'one who 
believes that God's Names are other than He is led astray. 12 

ii. Al-Kulayni's attitude-to the question at issue: 

We have already noted that the ShI117-1 scholars agree with 
the Muttazilis in-many areas of dogmatics. They too believe 

that the Names are created things and not manifestations from 

all eternity of one Eternal Being. Al-Kulayni Iiays-doWn a 
Chapter-heading: "The creation of the Names". He then 

reports Jatfar al SfLdiq, the Sixth Imým, as saying: 

The Name of God is other than He; and every 
thing upon which the name of thing is laid is 
created except God; and what the tongues 
speak or the hands do, that is created. 3 

God was named by His Names and He is other than 
His Names and His Names are other than He. 4 

The ImNan further states: 

The Name is other than the One Who is named; 
so one who has worshipped the Name and not 
the meaning has disbelieved and not worshipped 
anything; and one who has worshipped the Name 
and the meaning (the One who is named) has 
committed idolatry (associated a thing with 
God) and worshipped two things; and one who 
has worshipped the meaning and not the Name 
has established the Oneness of God. 5 

kbTI Hashim al-Ja4farl, the companion of the Ninth Imdm 

al'-Jawwad (220 k. H. ) reports that he was present when 
a man asked the Im5h: 

As regards God, tell me whether He has Names and 
Attributes in His Book? And whether His Names 
and Attributes are exactly He? 

The Im5m then answered as follows: 

1. Al-Qunawi, Al-Fatihah (Tafslr), P-176. 
2. Al-Ashcari, 

- 
Kitdb al-Ib, 5mah, p. 8. 

3. Al-Kulayni, op-cit., v-1, P-113. 
4. Lbid, v-1, P-114. 
5. ýbid, v. 1, p. 114. 



If you mean by saying that His Names and 
Attributes are He that He has numbers and 
multiplicity, then God is above this con- 
ception; and if you mean that the Attri- 
butes and Names are established from all 
eternity then eternity bears two implica- 
tions; if it is taken that these are with 
Him in His Knowledge from ever and He is 
worthy of them then it is true and if you 
say that their written form, pronunciation 
and letters of the alphabet are established 
from eternity then God is above any assoc- 
iation.... He, God, is established from all 
eternity but His Names and Attributes are 
created and their meanings and implications 
signify Him as God. He does not bear any 
diversity nor any combination; indeed one 
who branches off or combines has parts. 1 

This report bears evidence that the Shl"; i-s do not completely 

reject the conception of God's Attributes but they admit the 

establishment of their purported meaning subsistent with Him 

and that They (the purported meanings) are not other than He. 

This Shl! interpretation of God's Names and Attributes 

is not so very diverse from the Sunnil interpretation. 

Despite clear disagreement regarding His Names and Attributes 

as created or uncreated, the Shli'ils and the SunnIs do not 

vary in most other aspects of this concept. The eminent 
Sunni scholar of dogmatics, Muýammad b. 4Abd al-Sal: ld AbU 

ShakUr al-Salimi (who lived in the 5th century A. H. ), 2 

elaborates this point: 

The Attributes of God are above multiplicity 
and numbers. He, may Wis Glory be exalted, 
is Doer by one action and He performs all His 
objects by one action. He is Alive with one 
Life and He hears with one hearing and He hears 
all that is heard by one hearingland such are 
all His Attributes. It is implied therein that 
His Attributes are established for all eternity 
and having number and multiplicity are qualities 
of what is created.... If it is asked whether 
all Attributes of God are one or whether every 
Attribute is separate from the other, then we 
answer that there are some scholars among us 

1. ibia, v. 1, p. 116. 
2. Al-Salimi states_in one context that he heardAeOM 

AbU Bakr al-Khaýib al-Samarciandf.. - 
in 463 A. H. 

(Al-SRlimll, Al-Tanhld, p. 190) 



who say that God has the Attributes of Life, 
Might, Knowledge, and other Qualities, and 
that all these Attributes are separate from 
each other, but there. are (other) scholars 
of ours who say that all His Attributes are 
one; and it is really true that all the 
Attributes of God are onel and that they are 
not linked in number, although His Expressions 
and Names are numerous .... If someone says 
that His Divine Power and Life are two things 
or two numbers or two, he becomes an infidel. 
So we say that Life is His Attribute and Power 
is His Attribute; thereby Power*is not exactly 
the same as the Life nor is it other than Life; 
we say that It is not exactly the same nor other 
than the same. 2 

The words Dhdt (Essence), ýLf: at (Attributes) 

and NUýUt (Qualities). 

We find different words conveying the idea of 

His Essence and His Attributes and Qualities. The words 
Nafs, Dhat, Na: lt and Sifah are found in the Sunni and 
ShIcl traditions. 

The words DhRt and Sifat do not occur in the Qurian nor 

were they ever mentioned by the Prophet. The Qur)En mentions 
the w ord Nafs3 in certain contexts and mentions Him mostly by 

His Names. 

i. The Use of the word Nafs. 

The Qur"gai mentions the Person of Goa by the word Nafs 

as follows: 

And God makes you to be cautious of Himself 
(His Nafs) and God is compassionate to the 
serva7n-ts. 4 

1. This finds support in the statement of -"a, Companion 
where he states all His Attributes given in S-arat al- 
Ikhlas as being one Sifah (See, Al-BukhErl, op. cit., 
v-9P P-141). 

2. Al-Salijnj', op. cit., pp-56-57. 
3. The origin of this word is either from nafas (breathing) 

or from naf'ls, (exquisite). The sense'ý-fthe first does 
not harmonise with Isl5m's conception of God. fAll- al- 
Qdr! favours the second, (OP-cit., P-31). 

4. S 3: 29. 



'Your Lord has ordained mercy on Himself (His 
Nafs)I. 1 

The Quraan mentions Jesus as saying to God: 

'You know what is in my mind and I do not know 
what is in your mind (in your Nafs)1.2 

God addresses Moses as follows: 

And I have made you for Myself (for My Kafs). 3 

(a) Al-Bukhdrils evidence. 

Al-Bukharl- reports the Prophet as mentioning the word Nafs 

in transmitting one Had1th Quds! (Godýsaying) as follows: 

I am there where My Servant thinks of Me and 
I am with him when he mentions Me; If he 
mentions Me in his mind I mention him in My 
mind (MY Nafs) and if he mentions Me in a 
party I mention Him in a party better than 
theirs. 4 

The Prophet reports that Adam and Moses met each other (in 

the next world). Adam said to Moses: 

Are you the one whom God selected for His 
apostleship and made your selection for 
Himself (for His Nafs); and revealed to 
you Al-Tawrah. 5 

The Prophet himself made his supplication to God as follows: 

I cannot calculate Praise to You as You praised 
Yourself (Your Nafs). 6 

(b) Al-Kulavni's evidence. 

Al-Kulayn! also reports one Hadith Quds! in this context. 
He reports that God, The Mighty and Glorified, spAht to 

ý-Isd as follows: 

1. S6: 54. 
2. S 5: 116. 
3. S 20-41. 
4. Al-BukhRrI, op. cit., v. 9, p. 148. 
5. ibid, v. 6, p. 120. 
6. Mdlik Mu-lwaýja, v-1, p. 167, al-Tirmidh-i, op. cit., 

v. 2, ;. -2T-3. There is no need ýtak` . this use 
of Nafs as based on mushakalah (similar use in 
comparison) as it also occurs at places where there 
is no similar use for anyone else. 



0 cisa! Mention me in your mind; I shall 
mention you in My mind (in My Nafs) 
Mention Me in your party; I shall mention 
you in a party better than the party of 
human beings. C) cisa! Soften your heart 
for Me and mention Me in a large measure 
amply in your solitudes. Know that My 
pleasure is in your tenderness towar qs Me. 
Be alive in this and do not be dead. 

r-Ali, the Commander of the Faithful, was asked how he 

recognised His Lord The Imam answered: 

I recognised Him as He introduced Himself 
(His Nafs) to me. 2 

Al-Rida, the Eighth Imam, states: 

Then God has named His Person (His Nafs) 
The Hearing, The Seeing The Powerful, The 
Existing, The Speaking. t 

Al-Xulayni uses the word Nafs4 extensively for His Person 

and he means by that word The Essence of God. There is no 
Sunnil and Shil"I confrontation on this issue. 
ji. The use of the word_2ýhiit, 

, klth-, qLjp, h,, the'. ý: word ýDhRt. iýý-, - rýot found in the Qur3FZn or in the 
Prophetic usagqj., _it 

is 
-. s. ubstantkiated by the Companions. 

(ii)'The Siinn! eviden6e, 
Al-Bukhari cites Khubayb, the Companion, as using the word 
DhZit for God's Essence. This is the first use of this word 
in Islamic discussion. Khubayb says: 

And I do not care when I am killed ( not 
through any default of mine) since I am a 
Muslim, on whatever side I may fall; and 
that is for His sake (in the Dhat of God); 
and if He wills He may bring good fortune 
to the parts of the cut limbs. 5 

Al-4Ayni- reports that the Prophet heard6 this statement of 
Khubayb and did not make any objection to it. So this word 

obtained the approval of the Prophet. 

(b) The Shl'I evidence. 
The Shlis trace the word DhEt back to 'Alt, the First 

1. Al-Kulaynil, o-p. cit., v. 2, P-502. 
2. ibid, V. lý p. 86. 
3. ibid, v-1, p. 120. 
4. See, ibid, v-1, pp-75,127,146; 
5. Al-]ý=arl, op. cit., v-7, P-147. 
6. Al-SAyni, op. cit., v-11, p-531. 



Imam, as follows: 

The hearts long for Him to be acquainted with Ke 
modes of His SifRt (Attributes); and the paths 
of reason"--J--ý deep so that His Dhdt (Essence)' 
cannot be acquired through the Attributes. 

This report suggests that Dhat is the centre of all 
Attributes and the Attributes are different manifestations 
of One Dhat. So the word Miat is use-d-1 by Sunn-2-s and Sh! Qs- 

iii. The use of the word Sifah. 

We have already noted that the word ýifah does not occur 
in the Qur)an nor was it ever used by the Prophet. But we 
find extensive use of it in the Sunni and Shi'41 traditions 

although the Shl4dls do not ageept this word in an agreed 

order as they have accepted the words Nafs and Dhdt in their 

full agreement with the Sunn1s. However we shall discuss 
this later on. aloiidwiLh al-Tulaynills e: ý-pianation of the Tý, uCEt of God. 

(a) Al-Bukhdrils evidence. 

Al-BukhRri reports a Companion as mentioning this word. 
He was sent by the Prophet to lead battle-troops. In his 

prayer with them he recited the Qur-*an and ended his reci- 
tation at STirat al-Ikhlas. When they came back they 

mentioned this to the Prophet. The Prophet directed them 
to ask him why he did so. They asked him and he answered 
that it (. Su-rat al-Ikhlas) was the Sifah of the Beneficent 

and he liked to recite that. The Prophet, then, said: 
2 Tell him that God loves him. 

Al-Bukharj- says: 

The Prophet has called the Qur)5ii a shay; 
and it is a Sifah from the Sifilt (Attributes) 

of God. 

Al-Bukharl- uses the word of SifHt in some of his Chapter- 

headings ; but in his main Chapter-heading for this 

1. Al-Shar-if al-Radi, op. cit., v. 1, p. 161. 

2. Al-Bukhdri, op. v-9, P-141. 

3. ibid, v-9, P-151. 



discussion he uses the word Nuiit for God's Qualities. 

(b) Al-Kulayni's evidence. 

In the time of al-Kulayn! (328 A. H. ) the use of the 

word Sifah had attained frequency and we find its frequent 
1 

use in Al-Kdf-1. He mentions it on the authority of the 

Divine Imans and mostly rejects the idea of. God's having 

Attributes. However we shall discuss this later on. -a In 

their metaphorical explanations of the words mentioning His 

Sifat and Nu47it they do not differentiate between Sifat and 

Nu", Ut although they more boldly reject the former. So we 

shall discuss the Shlili outlook in regard to the Sifat 

alongside the Nutilt of God. 

iv. The -use of the wora Nuýilt. 

The Arabs use this wora to state the features of a thing. 

Al-Tirmidhl reports AbR Bakrah, the Companion, as saying: 

The Prophet then told us the features 2 (na"ata lana) of the parents of al-Dajjal. 

AbTi Sa"Id al-Khu. dra, the Companion (74 A. H. ), reports that 

he heard from the Prophet that when there would be a dispute 

among the people there would appear in revolt a party 
(hinting at the appearance of the Khawdrij); and he said 
that he was also present when '*All fought against 
them. He further says: 

The man who was pokntq-dý.. otit to them was searched for 
f: ýom among the killed ones. He was traced 

and he bqre the feature (natt)jwhich the Prophet 
had tolO 

AbU Shakar,, al-SElimi (died in the 5th A. H. ), writes: 

The word nact in its literal sense means 
something by which a thing manifests itself 

sud^ in,,,, a way that it cannot depart7rit such as 
eye, nose, eyebrow, &Jhand; and 

A 
ýilah is a 

thing which befalls and departs such as 
colour and speech. 4 

See, Al-K-ulaynl, op. cit., v-1, pp-94,100,107,1081, log, ill, 14o. 
1-a. See', pp.: 73-76-. 
2. Al-Tirmidhi, o-p. cit., v. 2-, p-40. 

3. Al-Bukhari-, op. c v. 8, P-47; v-9, p. 22. 

4. Al-Salimi, op. cit., p. 27. 



This explanation suggests that the word natt is very near 
to the idea of features, so long as it is not applied to 

an organic body. Al-Kulayni also corroborates this use 

of the word nal-t in respect of God, and reports: 
(k., ') God has Nac-t but He is above organic 

body. 1 

We shall discuss B4slater on. under the sub-heading 'Al-KulayniTs 

e5Eplanation of the NuCZit of God'. 

5. The explanation of the NuITit of God. 

i. Al-Bukharils explanation of the Nul-at of God. 

Al-Bukhari asserts that God has NuýTit and he mentions 
this point in the following Chapter-heading: 

What is mentioned in regard to His Dhat and 
His Nu6Tit and in His Names; ý and Kh7ubayb (the 
Companion) said, land that is in God's Dhat'; 
so he mentioned Dhat for-His Name. 2 

Under this Chapter-heading al-Bukhari gives the tradi- 
tions mentioning His Face, Eye, Hand and Fingers. He has 

already discussed the Names of God aid His Attributes in the 

preceding discussion. So we do not agree with al-$Ayni's 
comments that it would have been better if al-Bukhar-i had 

3 
mentioned the word al-Aw6f instead of Nuliit. 

Al-Bukharl does not mean that God has organic features. 
He cle arly states that the conception of God's Attributes and 
His Expressions is quite different from that of the created 
ones. Al-Bukhari states: 

His (God's) creating into existence bears no 
resemblance to how the created ones bring their 
actions into existence. There is no one as He 
is and He is The Hearing and The Seeing. 4 

Al-Bukharl asserts He cannot be imagined as a human body, 

yet he does not accept the metaphorical interpretation of 
these Niiat (Qualities) as the Muttazilis do; and he does 

not mean by 'His Hand' His Divine Power only',, as this amounts 

1. Al-KulaynT, OP-cit-, v-1, P-105. 
2. Al-Bukh5xi", OP-cit-, V-9P P-147. 
3. Al-(Ayni-, op-cit., V-11, P-531. 

4. Al-Bukharl, o-o. cit., V. 9, p. 187. The first part of 
the last sentence refutes the doctrine of the Mushabbihah 
and the second part of that refutes the doctrine of the 
Mutattilah (See, 'Ali al-Qarl-, OP-cit-, p-35). 



to falsification of these Qualities. In the opinion of 
the traditionists the conception of God's Qualities and 
Attributes was in this way being robbed of all its 

contents. 

(a) The Nu tu-t: the Face, the Eye, the Hand. 

Al-Bukhari does not interpret them 6U(t leaves the state 

of their implied meaning)as well as the modes of His 

Attributes, to God. At the same time he requires the 

Muslims to believe in these Qualities and Attributes of 
Him as they believed in other mutashEibihEit (points of 
" uncertainty). 

' Al-Bukharl suggests that if they had 

been allusions and metaphors only, IkV would not have been 

so frequently mentioned in the Qur3an and the traditions. 

This bears evidence that they have their own actual meanings 

which. are better known to God. 
Al-Bukharl uses the following verse of the QurJan as a 

sub-heading under this main Chapter-heading of NufTit: 

Everything will perish but His own Face. 2 

Al-Bukhari then transmits from Jabir b. 'Abd Allah, the 

Companion (74 A. H. ), concerning the circumstances of the 

revelation of the following verse of the Qur'giias follows: 

Say, 'He has the Power that He should send on 
you a chastisement from above you (or beneath 
your feet) or that He should throw you into 
confusion among different parties. 13 

The Prophet said, 'I seek refuge by Your Face, 0 my Lord'; 

then he recited 'or beneath your feet' and said, 'I seek 

refuge by Your Face'; he then recited, 'or He should throw 

you into confusion' and said that it was a lighter chastise- 

ment. 
4 

1. Like the beginning letters of some of the Siiras of the 
Qur-liin known as muqattalat. 

2. S 28: 88. The word Face occurs in many verses; % Whereso- 
ýver you turn there is God's Face'(2 2: 115); "All that 
is on earth willperish and the Face of your Lord will 
abide'(S 55; 27); But to seek for the Face of his Lord 
Most Hi-gh"(S 92; 20). 

3.3 6: 65. 

4. Al-Bukharl, oD. cit., v. 9, P-148. 



Al-Bukhari then gives the following verse of the 

Qur; ýan as a sub-heading: 

And you might be brought up under My Eye. 

He then reports the Prophet as saying that the Dajjal is 
2 

one-eyed but that your God is not one-eyed. 
Then there is a sub-heading 'to whom I have created 

with My Hand, 3 
under which al-Bukhari reports the Prophet 

as saying: 

God will assemble the believers on the Last Day 
and they will say, 'Let us seek intercession 
with Our Lord so that He may move our place to 
the better. ' They shall.. $,. then go to Adam and 
shall say, 10 Adam! Do you not see the people? 
God created you with His Hand and to you He made 
His angels do obeisance and told you the names 
of everything. Intercede for us with our Lora, 
so that He may relieve us from the position which 
we have. ' But he will reply, 'I am not in a 
position to do that. 14 

Al-Bukharl suggests by this report of his that God has Hands 

and he holds that 
, 
it does not mean His Divine Power. He 

further reports AbU Hurayrah, the Companion (57 A. H. ), as 
transmitting from the Prophet: 

God's Hand is full, undiminished by ayýy 
expenditure. He continuously pours'down (His bounties) night and day. Did they 
see that He spent anything when He created 
the heaven and the earth? Yet what His Hand 
holds has not decreased. His Throne is upon 
the water and in His other Hand is the scale 
by which He lowers and raises. 5 

4, Abd Allah b. ', -Umar, the Coi#panion (73 A. H. ), reports the 

Prophet as saying: 

On the day of resurrection God will hold the 
earth and the heaven will be in His Right 
Hand. He will then say 'I am the King'. 6 

1S 20: 38. The Qur)an-relates in another place, 'And 
make the boat before Our Eyes and according to our 
revelation' (S 11: 37). 

2. Al-Bukhari, op-cit., v-9, p-148. 
3. S 38: 75. 
4. Al-BukhNri, op. cit., v-9., p-149. 
5. ibid, v. 9, p-150. 
6. ibid, v-7, p-150. 



The Qur#jan says: 

And the whole earth shall be in His grip on the 
Day of Resurrection and the heavens folded in His 
Right Hand; Glory be to Him and may He be 1 
exalted above what they associate (with Him). 

Muslim (261 A. H. ) reports 'Abd A1151i b. 'Amr (67 A. H. ) and 
Aba Bakr (13 A. H. )-the Companions, as transmitting from the 

Prophet as follows: 

Those who act justly will be with God on pulpits 
of light at the Right Hand of the Beneficent One, 
the Mighty and the Glorified, and both His Hands 
are Right. They are those who are just in their 
jurisdiction, towards their people and what is 
under their charge. 2 

Al-Tirmidhi (279 A. H. ) also reports Abu- Hurayrah, the Compan- 

ion (57 A. H. ) ) as transmitting from the Prophet: 

Both Hands of my Lord the Blessed are Right. 3 

These reports clearly state that God's Nuýiit 
, 

(Qualities) are 
not like human features)and that right and left are 
the distinction of the created. and the Creator is above all 
this human conception, even though there is ample evidence 
that God has Qualities and that words used for them imply 

meanings different from those of the human being and these 

are better known to God. 
6Abd Alleah b. Mastad, the Scholar Companion (32 A. H. ), 

told how a Jewish Doctor came to the Prophet and (in light 

of the Scriptures) said: 

On the Day of Resurrection, 0 Miý. hp=mad, God will 
hold the, heavens on a finger, ý'hb earth on a 
finger, the mountains on a finger, the trees on 
a finger and the rest of the creation on a finger. 
He will then say, 'I am the King-14 

1. S 39: 67. 
2. DrIuslim, op-cit-, v6p7. Al-Kulaynil also gives a 

similar reýort tha; ýotý His Hands are Right (op. cit., 
v. 2, p. 126 

3. Al-Tabrizi (with reference to al-Tirmidhi-) OP-cit-, P. 400. 
4. Al-Bukhari, op. cit-, v-9, P-150,151,165,181. 

Al-Bukhar-I r-eports in this last Chapter that the Prophet 
recited the complete verse of the Qur`, ým (thereby 
suggesting the Prophet's approval, whereas the part- 
quotation may suggest his disapproval). 



The Prophet (on account of being pleased) thenf laughed 

and recited the verse 'They have not honourea Goa truly., 1 

Muslim reports the Prophet himself as mentioning the word 
Finger in relation to God as follows: 

The hearts of all men are between the two 
Fingers of the Beneficent, the Compassionate, 
as ifltheý were one heart which He -dýr"ts as 
He wi ls. 

Al-Tirmidhi reports the word Foot also in relation to God 

and then concludes the Sunni doctrine in this respect as 
follows: 

(ý is 
On this pointAthe doctrine of the men of 

E learning, the Imams like SufyEn al-Thdwi 
(161 A. H. ), Malik b. Anas (179 A. H. ), ' 
Sufy.: qn b. CUyaynah (198 A. H. ), Ibn al-Mubarak 
(156 A. H. ), Vakit(197 A. H ) and others like 
them, that they emit thes; ashya' (things) and 
say that these traditions should be transmitted 
and that they believe in them, but it should 
not be asked what are the 'modes (of these 
nu4iit). This is the finding of the men of tradi- 
Tion that they transmit these ashyR1, as they 
reached (them); and they believe in them but 
these are notýqtlhterpreted, nor is any explanation A 
given to them', nor could their modes be expressed. 
This is the opinion of the men of learning who 
have accepted them and accordingly believed in 
them. 3 

The outlook of Sunnli traditionists had clearly been depicted 
in this statement of al-TirmidhI, the pupil of al-Bukhari. 

(b) The establishment of God on His ýArsh (Throne). 

Al-Bukharl lays down another Chapter-heading and asserts 

. 
that God is on His Throne and He is the Lord of the Great 

Throne. The Chapter speaks as follows: 

And His Throne was on the water; and He is the Lord of 
'the, -Grd'at'Thronq; Abt[WýIlljyah (90 A. H. ) says that 
'He directed Himself to the heaven' means 'He 
raised (elevated) Himself on the heavens'; 'formed 
them (the heavens)' means 'created them'. 
DlujRhid (100 A. H. ) says, 'His directing Himself 
to the Throne means ascended on to the Throneý4 

1. S 39: 67. 
2. Muslim, op. cit., v-8, p-51. 

3. Al-Tirmidhi, op. -cit., v. 2, p. 92. 

4. Al-Bukh-aral, op. cit., v-9, P-151. 
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It is true that the Modes of His establishment on 

the Throne are not claimed as being fully knovm to the 
believers nor is it like the human being's sitting on a 
Throne; yet al-Bukhari is not prepared to interpret 

metaphorically this quality of GodýsinEe.. -'-L-he'D-Lfo. -ation,. of AIýArsh 

occurs at various places' in the Qur-)an. Al-Bukhari 

reports CImran b. Husayn, the Companion (52 A. H. ), as 
saying: 

I was with the Prophet when some people of 
Tamim came to him. The Prophet said to them, 
I Receive the good news, 0 banii TamIM, I and 
they replied, 'You have given us good news but 
give us rather something tangible. ' Then some 
of the people of Yaman entered. The Prophet then 
said, 'Receive the good news, 0 people of Yaman, 
since the Bann TamIm have not accepted that'. They 
replied, 'We have accepted it; we have come to you 
to become versed in religion and to ask you what 
was the beginning of this matter. ' The Prophet 
said, 'God existed (from all eternity) and there was 
nothing before Him and His Throne was upon the water. 
He then created the heavens and the earth and 
inscribed everything on the Memorial (the Preserved', 
Tablet. )2 

Abil Hurayrah, the Companion (57 A. H. ), reports the Prophet 

as saying: 

Verily! When God decreed to create, He inscribed 
in the Book (Preserved Tablet) with Him from upon 
His Throne, 'My Mercy has preceded My anger-t3 

Al-Bukhari- further reports Zaynab, the Mother of the 
Faithful (20 A. H. ), as boasting: 

God has performed my marriage from above the 
seven heavens. 4 

The Sunni traditionists do not allow the interpretation of the 

modes of these Nujiit, (Qualities) of God. Such expressions 

occur in the Qurl'.; iii and the Sunnilis apply the same method to 

1. See, S 10: 3,. q 13: 2, S 20: 5, ýj 25: 59, S 32: 4, q 57: 4. 
2. Al-Bukh-arl, op. cit., v. 9, p. 152. 
3. ibid, V-4, p. 129. 
4. ibid, v. 9, p-153- 4A11- b. IbrEhllm al-Qummil, (307 A. H. ), 

the ShIlcil- traditionist, and commentator, also reports 
that God performed that marriage from above the seven 
heavens. (See, op. cit., v. 2, P-173). 



these traditions as they had applied to those allegorical 

verses of the Qur-an, and such traditions can apparently 
be reconciled with the QurJan. The QurJan says: 

Are you safe from Him Who is in the heavens 
that He should make the earth to swallow 
you up ... are you safe from Him Who is in 
the heavens that He should send down upon 
you a punishment. 1 

Avoiding the idea of antlpomorphism, the SunnIs 

leave such expressions in their apparent meaning without 
discussing their modes. They abhor rationalising them., 

for, with them, dogma has for its real basis the Qur'an 

and the Traditions. 

ii. Al-Kulaynlls explanation of the Nu4Ut of God. 

Al-Kulayni reports al-Rida, the Eighth Imam (d. 203 A. H. ), 

as saying: 
2 God has Naf, 6t but He is aboveAan organic body. 

The Shilis do not keep the verses of the QurJan and the 

traditions mentioning the Nu"'at (Qualities) of God in their 

apparent expression; and they, the Shi-41s, rationalise 
them and interpret them in their own way. So it is very 
difficult to differentiate between ýifat(Attributes)and 
NiaýUt (Qualities) from the Shi-ci point of view although 
they welcome the word Nast without any objection and reject 
the word Sifah in its apparent expression; yet they allow 
it under certain conditions. That is why they discuss 

Sifat and Nul-Tat alike. 
Abu Hashim al-Jacfarl reports that he was present 

when a man came to Abii Ja6far the Second, (Al-Jawwad, the 

Ninth Imam), and asked the Imým why they had named their 

Lord 'The Hearing"? The Imam, then, states: 

He is 'The Hearing' since what is acquired by 
the ears is not hidden from Him; but we do not 
attribute to Him the hearing acquired in the 
head. In the same way we name Him 'The Seeing' 

1. S 67: 16-7. 
2. Al-Kulaynil, op-cit-, v-1, p-105. 



since what is acquired by the eyes, i. e. colour, 
person or anything, is not hidden from Him and 
we do not attribute to Him 'the seeing by move- 
ment of'the eyelids. ' In the same way we name 
Him 'The Knower of subtleties' for His knowing 
of the mysteries and all the minute things like 
mosquitoes or anything still more minute than 
that, its state of growth, its sense, its lust 
for mating and its affection for its offspring, 
establishing them in their mutual duties, and 
its carrying food and water to its progeny in 
the mountains, fields, valleys or deserts. So 
we know that its creator is The Knower of 
subtleties, the mode of which is not knowA; for 
the modes which are known relate to the created. 
In the same way we name our Lord 'The Powerful' 
not for the power of gripping, known in the 
created one; for if His Power meant the power 
of gripping which is recognised in the created 
one then it would be a tashbih (anthropomorphism). 
Also there would be potentiality for increase and 
where there is room for increase there is potent- 
iality for decrease; and one who is imperfect 
cannot be Qad1m (existing from all eternity) and 
one who is not adim is deficient. So our Lord, 
the Blessed and he Exalted, has no comparison, 
no opposition, no associate, no particular mode, 
no end nor anything which could be seen by the 
eyes; it is forbidden for the hearts to adduce an 
example for Him, for the imaginations to limit Him, 
and for the inward thoughts to formulate what He 
is. He is Glorified and Exalted from the features 
of the created and the marks of the creature; and 
He is above all this in mighty Exaltation. 1 

-This report bears evidence that so far as His Person is 

concerned, there is no distinction between God's being 

'The Hearing' and 'The Seeing' and that both have no dis- 

tinction for His being the Knower of all .,. 
things. This 

suggests that the Names have no reality of their own, but 

only in their relation to' the created world. As regards 
His Person all the Names carry a metaphorical sense. 

Al-Ri4a, the Eighth Imk (203 A. H. )., explains the point 

at issue as follows: 

Knowfl, 4s! may God guide you to what is good. Verily 
God, The Blessed and The Exalted, is Qadim and it 
is His being QadIm in His Attributes which leads 
the reasonable one to believe that there was 
nothing before Him and that none joins Him in His 

1. ibid, v. 1, p. 117. 



Eternity. Then God, the Blessed and the 
Exalted, states the quality of His Person 
(Nafs) by Names by which He called the 
created ones to call upon Him after He 
created them, made them His servants, and 
put them on trial. So He named Himself 
the Hearing, the Seeing, the Omnipotent, 
the Subsisting, the Speaking, the Evident,, 
the Immanent, the Knower of subtleties, 
the well-acquainted, the Powerful, the 
Mighty, the Wise, the Knowing and other 
Names like these. Then those who disbelieve 
and are not happy (with us) considered these 
Names and they had heard us discussing about 
God that nothing is like him and nothing of 
the created is in His State; so they asked, 
'Tell us; when you believe that nothing is 
like Him 0(_ similar to Him, then how can you 
uni Him with His most Excellent Names, having 
applied all of them for yourself? It suggests 
that you are like Him in all or some of His 
States when you are associated with the Good 
Names'. (The Imam said: ) They would be given 
the answer, 'Verily! God has applied the names 
from His Names to His servants in another sense 
(carrying different meanings) and this is in the 
samQ, X%yt,, ýs one noun covers two different meanings; 

is their lawful and well-published saying; 
God has addressed His creaturesin this way and 
spoken to them by the words which-they understood, 
so that it might be an authority against themlor 
the wastage they made (of their lives).; it is said 
of a man 'dog', 'donkey', 'bull', Isakkar I (an 
intoxicating plant), 11, ý, ljam241 (a bitter plant), 
Ilion', yet all these names are contradictory to 
him and to his states; these names'do not relate 
to their original meanings for which they were 
formed, as the human being is not a lion nor a dog. 
learn this lesson and God may be Merciful. to you. ' 

The Imam then gave eight examples to elaborate-the point that 

the created ones uni fy Him only in name and not in the 

meanings. We quote two of them: 

Our lord has been named 'The Hearing' not for the 
part of the body by which He hearathe voice as 
opposed to seeing with it, as we hear by a part 
of the body by which we cannot see; but God says 
that no voice is hidden from Him., So this does 
not have the same meaning as tha-CAwith which we 
ourselves have been named; thus we share in the 
name for hearing but we are 4tsh"4'. - in regard to 
the meaning. The same is the case with His seeing; 
He does not see by a part of the body as we see by 
a part of our body from which we enjoy no other 
benefit. But God is the Seeing from Whom no body 
is unknown which can be seen by the eyes. o we 
make a combination in names and we make a 



in meaning. 
1 

This. report bears ample evidence that according to the 

Shifili-faith the Names of God do not give any literal sense 

nor have they been used in their real meaning; but in 

regard to their relation to God they convey only a meta- 

phorical sense. 

(a) The Nu4-u--t, the Face, the Eye, the Hand. 

The Shl'is also interpret the words Hand, Eye and 
I Face VA metaphorical meanings as do the Mul tazills. Al- 

Majlisi r corroborates the explanation of Na4mdd b. "Umar 

al-Zamakhshari- (538 A. H. ) as follows: 

The hand of that man is mabsTitah (stretched 
forth) and the hand of the other is maghliilah 
(tied up); this carries the meanings that one 
is generous and the other is a miser.... so 
that if someone does not extend his hand with 
alms or if he does not actually possess a hand 
but he is generous, it is still right to say 
that his hand is stretched forth. 2 

This explanation has been given in the context of the 
following verse of the Qur , an: 

And the Jews say 'The Hand of God is tied up! ' 
Their hands shall be shackled and they shall 
be cursed. for what they say; not so - toth 
His Hands are stretched forth; He expends as 
He likes. 3 

Ja"far al-Sadiq, the Sixth Imam, explains the verse 

of the Qur"En 'Everything will perish except His Own 

Face14 as follows: 

One who came to Goa by obeying the Prophet 
according to the commanamenthe is the Face 
which will not perish. 5 

The Imým further states: 

Verily God created us and made our forms good 
and made us His Eye among His servants; and 
His Speaking Tongue for His servants; and His 
Spread-out Hand with affection and mercy; and 

1. ibid,, v. 1, pp. 120-121. 
2. Al-Majlisi-, mi, rj&, C",.,,, al-4Uqu7lll. v.. -., II Po 879 
3. S 5: 64. 
4. ff 28: 88. 
5. Tl-Kulayni, op-cit., v. 1, P.. 143. 



His Face by which approach is made to Him; 
and His Door which leads to Him. 1 

Al-Baqir, the Fifth Imam, states: 
We are the Qur4an2 which God bestowed upon our 
Prophet Muhammad and we are the Face of God, 
moving ambng you on the earth; and we are the 
Eye of Goa to His creation and His Hand spread 
out with mercy towards His servants. There are 
some who acknowledged us and there are some who 
did not recognise us and did not recognise our 
ImEmah as beino- for those who fear God. 3 

4D 
IgAlil, the Commander of the Faithful, states of himself: 

I am the Eye of God; I am the Hand of God; 
I am the Side of God; and I aff--the Door of God. 4 

These are the qualities of the Divine Imams and these give 
a metaphorical sense; nor do the Sunnirs reject this meta- 
phorical application to the men of excellent qualities. 
It is permissible among them that a man may attain a prox- 
imity and nearness to God so as to become His ear, His eye 
and His hand; but as regards God the Sunnils do not allow 
one to give such metaphorical interpretation to the Quali- 
ties of God. They assert that a man is well-recognised 
and well-known in every aspect of his essence; and the 

real meaning and metaphorical aspects of his attributes 
could easily be from each other. But as regards 
God His Essence is not perfectly recognised and completely 
known by ; W. 45 human beings and it is not advisable to discuss 

'5 His Person in detail as His Person is above the intellectual 

1. ibid, V. 1, P-144. 
2. Tle ImEm aims to explain that we stand side by side 

the Qu3? En in the last Will ofthe Prophet regarding 
the two weighty things, the Qur). in and the Family of 
the Prophet. The Prophet combined them with the 
Qur-lan. 

3. Al-Kulayni, OP-cit., v-1, P-143. 
4. ibid, v-1, P-145. 
5. Al-Baqir, the Fifth Imam, says, 'Discuss the creature of 

God and do not discuss about God, 
,,, 

ýec s discussion 
about God does not benefit anyone^b amazement', ibid, 
v. 1, p. 92. Al-Bukhari also reports the Prophet as giving 
instructions that when going deep into discussion about 
God_man should stop thinking about it. (See, Al- 

Khc-; -j; 
E--a1: -Tabriz1, op. cit., p. 19). 



approach of the created ones. In metaphorical use of the 

words there is always a relation between the real meanings 

and the metaphorical meanings, and whereas the modes of 
Attributes are not perfectly comprehended it is not 

advisable to establish them in a purely metaphorical sense 
'6to be completely unrelated its real contents. 

On the contrary, the Sunnis allow such metaphors to be 

applied to men. Al-Bukhari reports the Prophet as stating 
4 Had'ith Qudsl)that God says: 

No one comes near to me with anything dearer 
for me than what I have not made obligatory for 
him. If my servant keeps drawing near to me 
with nawafil (supererogatory acts) I shall love 
him, and ý7h-en I shall love him I shall be his 
ear with which he hears, his eye with which he 
sees, his hand with which he grasps and his foot 
with which he walks; if he asks from me I shall 
certainly give him and if he seeks refuge in me 
I shall certainly give him refuge. 1 

This tradition, in its apparent meaning, is consistent with 
the preceding Shi4i traditions. but the Sunni- traditionists 

report such traditions in relation to the excellent quali- 
ties of human beings whereas the Sh141 I traditionists report 
those traditionsoas to interpret the NucTit (Qualities) of 
God. The Sunnl traditionists do not give the metaphorical 
interpretation to the Qualities of God. 

(b) The Establishment of Goa on His 'Arsh (Throne) 

The Sunni I traditionists, as we have already noted., do 

not allow one to discuss the modes of His istiwa (establish- 

ment) on His Throne; but the Shiltl traditionists have 

discussed this in detail. Before we give the approach of 

al-Kulayni to this issue it may be appropriate to give 

al-Mailisils discussion in this context. Muhammad al- 
Baqir al-Majlisi says: 

Verily istiwa carries various meanings; 1. to 
stay'and to be establishea upon a thing; 2. to 
set the mind on a thing and, turn towards that; 3;. 

1. ibia, p. 197. 
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to overcome and control a thing; 4. to 
set a thing right; 5. to be equal in 
relation to a thing. As to the first 
meaning, it does not apply to God for 
it is proved by rational and reported 
arguments that God is above particular 
location. There are commentators who 
interpret this verse of the Quvan 
according to the second meaning 
The majority of the commentators interpret 
it in accordance with the third meaning 
that God overcame the Throne, controlled 
it and managed it .... The fourth meaning 
can also ý'e considereaý. that it is an 
allusion - His being above all elements 
which have a distinctive existence ý. d dis- 
crepancy).... As regards the fifth meaning 
it is evident (and implied) in accordance 
with the transmitted reports. 1 

Al-Kulaynir reports that Ja'ý-far al-Sadiq, the Sixth 

ImEm (148 A. H. ), was asked to interpret the istiwa of God 

on His Throne. The Imam answered: 

He becameelp_'c '"ýý"ý__everything; so nothing is 
nearer to Him than any other thing. 2 

The remote is not far from Him and the nearer 
is not at a short d4tance from Him. He is 
equal to all things. 

Apart from the different explanations of istiwa the word 
carsh (Throne) has also been metaphorically interpreted. Al- 

Kulayni has explained it to, mean knowledge. He reports that 

cAli, the Commander of the Faithful, was asked to explain the 

following verse of the Qua? Rn: 

And eight will on that Day bear the Throne of 
your Lord above them. 4 

19A11, the First Im-am, answered as follows: 

It is knowledge which God has, caused the bearers 
to bear and it is light from His Magnificence. 5 

'All Rida, the Eighth Imam, also says: 
0 

1 Al-Mailisi, v. 1, p. 87. 

2. Al-Kulayni, op. cit., v. 1, p. 127. 

3. jbid, v. 1, p. 128, Al-Qumml, v. 2, p-59. 
4. S 69: 17. 
5. Al-Kulayni, op. c v. 1, p. 129. 
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Al-carsh does not mean God; it is a name of 
Knowledge, Power, and there is everything in it. 1 

Jacfar al-Sadiq, the Sixth Imam, explains the bearers of 

al-'Arsh as follows: 

As for the bearers of al-cArsh, al-tArsh means 
the Knowledge, and they are eight: four from 
us (the Family of the Prophet) and four from 
those whom God likes. 2 

Mulla al-Fayd al-Kashani (1091 A. H. ) reports masa al-Kazim, 
the Seventh Im. ým (183 A. H. ) as naming the eight bearers as 
follows: 

When the last Day shall come, the bearers of 
al-CArsh will be eight, four from the former 
ones: NatL, Ibrahim, Masa and r-IsE, and four 
from the latter ones: Muýammad, 'All-, Vasan 
and ýusayn. 3 

in the light of this metaphorical interpretation of al-cArsh 
there is no difficulty in interpreting the word istiwa in 
its third meaning, namely that He is firm in control of the 

Universe having no weakness in His Knowledge; and the names 

of the bearers given above, in spite of their different 

times, harmonise nicely with this interpretation. 

The various Attributes of Goa and their 
different categories. 

The Sunn-Is and the Muctazills as well as the ShTgis 

all agree that the Attributes of God have different 

categories, ýifat al-Dhat, '(Attributes of His Essence) and 
S "'fat al-Ficl (Attributes of His Action)Sbut they differ 

in their interpretation of these different categories. Then 

there are some minute differences among the various schools 

of the Sunnirs, the Ash'arirs and the Maturild1s. The Karramis, 

also fall into dispute with the Mu(tazilis in some of their 

assessmentsin regard to the different categories of the 

Attributes. However, before we discuss the comparative 

1. ibid, v. 1, p. 131. 

2. ibid, V. 1, P. 132-.. 

3. Al-Kashanil, Al-Wafl- See footnote on al-Kulayni, 
op. cit., v. 1, p. 132. 
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approach of al-Bukhari and al-Kulayni on this issue, we give 
here a brief description of these different categories of 
the Attributes. 

The Ashfaris believe in Seven Attributes of God which 
are existent in His Being, i. e. Life, Knowledge, Power, 
Hearing, Seeing, Speech and Intention; and as regards those 

of His Actions which are likely to cause life, to cause 
deathp-to provide subsistence', they all come under His Attri- 
bute of Power and Intention and are not the Attributes of 
His Essence but the Attributes of His Actions. AbU_ 

1fah says that these Attributes of His Actions come under Vani 
His Attribute of takwin (Invention) which is existent in His 
Being and is different from His Intention and His Power. 

So the Essential Attributes, according to the Maturidis 
(ýanafis) are Eight. The Ash'arlis state 

, 
takwin (Invention) 

as being al-Sifat al-IdRflyah (the Relative Attribute) and 
not as being His Essential Attribute. 

The Iqultazills and a group of Karramis believe that 
there are only Five Attributes of God which are Essential 

and existent in His Being. They do not accept Intention 

and Speech as Attributes of His Essence. They assert that 

all the Attributes other than His Life, Knowledge, Power, 

, are Nu-u-t and not Sifat. 1 They Hearing and Seeing 

argue that there are Attributes which negate at times and 
affirm at times and these cannot be accepted as Essentials. 
The Qur, ýým says: 

i. And He intends ease for you and does not intend 
to put you in difficulty. 2 

ii. 'And God spoke to Masa speaking to himl; 3 'And 
God will not speak to them, nor will He look 
upon them on the day of Resurrection. 14 

-I The Mu4tazilis suggest, by this explanation of theirs, that 

Intention and Speech are not the Attributes of His Essence. 

Al-Kulayni agrees with the Mu4tazilis and does not regard 

1. See, Al-Saliml, op. cit., p-47. 
2. S 2: 185. 

3. S 4: 164. 
4. S 3: 76. 



Intention as beingA,, 2is Essential Attribute&1 We shall 
explain the Shi" I doctrine later on; ber. e, we h-ave- their 
fundamental conception in this context. Mulla "-All al- 
Qarl gives the Sunni- conception as follows: 

The Ashtarl's believe that the Attribute the 
negation of which establishes its opposite 
is the Attribute of Essence; if you negate 
Life death is established; and if you negate 

Power helplessness is established; and it 
is the same with the relation of Knowledge with 
ignorance. And the Attributes theýnegation of 
which does not establish their opposites are the 
Attributes of Actions; for,, i'j you negate the 
Attribute of causing life or of causing death, 
or of creating anything or of providing subsist- 
ence (to anyone), its opposite is not established. 
In the same way if you negate Intention, coastraint 
and helplessness would be established; and if you 
negate from Him speech, dumbness and silence would 
be-established. So it is proved that Intention 

. and Speech are the Attributes of Essence. As 
regards us (the Hanaf1s), every Attribute the 
opposite of whiclý cannot be ascribed to Him is the 
Attribute' of Essence, i. e. Power, Knowledge, 
Might and Magnificence; and everything by which 
and by the opposite of which He can be recognised 
is the Attribute of Acýion, i. e. Compassion, Mercy 
and Passion and Anger. 

Apart from these two categories Ibn Hammam al-Iskandari 
(861 A. H. ) mentions another series of the perfections of 
His Attributes as beingcadl (justice), ihsan (oblig- 

and hikmah (wisdom). 3 

So as to their relation to God there are five categories 

of these facts: Al-asmP al-Husna (the most Excellent Names), 

Sifat al--Dfiat (the Essential Attributes), Nu-ilt (the 

Qualities), ýifat al-AfLal (the Attributes of His Actions) 

and the Ka-malilt al-Sifat (the Perfections of His Attributes. ) 

i. The approach of al-Bukharl on the points at issue. 

Al-Bukhari to the subject of Attributes and 
lays down the following Chapter-heading: 

1. See, al-Kulayni, op. cit., v. 1, p. 109. I 

2. 'ýAll al-Qari-, op-c p. 24. 

3. Ibn Hammý , Al-Tahrlr, p. 231. am 
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What has come down (to us) regarding the 
creation of the heavens and the earth and 
other created things; and it is the Action 
of the Lord, the Blessed, and the Exalted, 
and His amr (Command). So it is the Lord 
with His Attributes, His Actions, His Command 
and His Speech, Who is the Creator and the 
Inventor and not one who is created; and 
what has occurred by His Action, His Command, 
His Creation and His Invention. )that is the 
made, the created and the invented. 1 

Al-Bukharil states here that His Attributes are existent with 
Him and are not created. Apart from His being the Creator 
he accepts His takwin (Invention) as an Independent 

Attribute which relates to all His Actions, Commands and 
His Speech. With His Speech also God is the Creator, the 

Inventor, and not the created one; this suggests that the 

speech as related to Him is not created; so the Qur-lan 

being related. to Him and being the KalEm (Speech) of God 
is not created. Al-Bukhari lays stress here on the issues 

of takwin and kalam. Before we discuss it in detail it is 

appropriate to give here the HanafI approach in regard to 

takwin, with which al-Bukharl is in agreement. 

(a) The difference between takwin (Invention) 

and Iradah (Intention) 

Shaykh Ahmad Sirhind-i,, ' the Mujaddid (1035 A. H. ), 

explains the difference as follows: 

The true position is that takwin (Invention) is an 
Independent Essential Attribute besides Qudrah 
(Power) and IrRdah (Intention). Its explanation 
is that Qudrah covers the right to do an action 
and the right not to do it (alike); 2 and Iradah 
particularises one of these two sides of Qudrah 
i. e. doing and not doing. So the Qudrah has the 
first positjDn and Iradah has the second; and 
takwin which we accept as an Independent Attri- 
bute has the third position. Its function-is to 
invent that which is particularised (by Iradah). 
The Qudrah valid_ý. ates the action, the Ii-adah 
particularises one side and takwirn invents it. 
So takwin is Essential. 3 

1. Al-Bukhairir, op. cit., v. 9, p. 165. 
1.0A, 0'ck 2. kl-Qadir is One for whom it is right, to and not to 

See, al-Bayqawi , Tawiil'4 al-Anw. Tx, p. 168. 

3. AtLmad Sirhind, 1, ', _- Mabda7wa-Magad, P-41. 



the position of takwin as being next after Iradah is found in 
the Qurlan as follows: 

Verily, when He intends (arada) a thing, His command 
is 'Be' (kun) and it exists (YakUnu). 1 

Al-Salimi (the eminent scholar of the 5th A. H. ) comments 
on the point at issue as follows: 

The ahl al-Sunnah wa al-Jama'ýah say takwiln is the 
acti7n-of the Mukawwin (The Inventor) and the 
Mukawwan (the invented) is the effect of the takwa-n, 
and so, takwin is other than the mukawwan... Accord- 
ing to the others, when the Inventor has invented a 
thing, the action then departs from the Inventor and 
it settles with the invented and the object. But the 
Sunnis"ý-believe that action does not depart from the 
subject to settle with the object and takwin does not 
depart from the'Mukawwin (The Inventor). Z-- 

This statement clarifies how al-Bukharir and the Maturldis believe 
in the Attribute of takwin as an Independent Essential Attribute 

so they believe in eight, whereas the Ashcarl"s believe in only 
seven; although some of the Ashcarls add baq- (Permanence) also 
as an Essential Attribute. 3 

However al-Bukharl agrees with the Vanafis on this point 
and accepts takwil"n as an Essential Attribute of God. Ibn Vajar 

al-'Asqal5aU1 (852 A. H. ) admits4that al-Bukhdri agrees with the 
Hanaf1s on the point of takwl'n whereas the Ashrarls do not 
accept it as an Essential Attribute. Al-Taftazani" (791 A. H. ) 

also establishes that God has Eight Attributes and states takwirn 
5 

as one of them. 

1. S 36: 82. Al-Kulayni' mentions takwin in the same sequence 'Efter 
, 
Irddah, and this obtains the approval of Im5m 4A11 

b. M-asZi al-Rida (203 A. H. ). See, op. cit., v. 1, p-107. 
2. Al-SalimI, OP-cit., pp-55-6. 
3. Abii al-ThanE al-Isfah5ni (749 A. H. ) says, 'Apart*from Life, 

Knowledge, Power, Intention, Hearing, Seeing and Speaking 
there is no other Attribute of God; or else there are 
Eight, these Seven and Al-Baq . Al-Ash-arl has also 
admitted some Qualities of God as His Attributes. He 
admits istiwR (His being on His Throne) as His Attribute. 
His Hand is an Attribute other than (His) Power and Face 
is an Attribute apart from His Being and the Eye is another 
Attribute, since the apparent nusUp (clear-cut verdicts) 
have mentioned them. ' 
Abil al-Thani, Maýa; jc , p. 184. 

4. Al-CAsqalani., op. cit., v-13, p-376 (ed. Cairo, 1348 A. H. ). 
5. Al-Taftaizanil, o-p. cit. *, p. 96. 
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(b) The KalEm (Speech) of God. 

According to the Sunni doctrine, God speaks with a 
kind of Speech which is one of His Essential Attributes, 

from all eternity, not of the genus of letters and sounds. 
God speaks with this Attribute, commanding, prohibiting and 

narrating, and it is an Attribute incompatible with silence 

and defect. 

Al-Bukhari lays stress oh his refutation of the doctrine 

of the Muctazifis, who believe that the kalam of God (the 

Qur, "En) is created, and he then hints at the ýanbali doctrine 

which does not allow one to say that the reading of the 

Qui-)an and men's speaking it is created. It is only 

out of respect for the Qur3En that they, the traditionists, 

do not trace this expression back to the Companions. But 

al-BukhExi- does not agree with them on this point and 

points out that the kalEm of God as related to Him is not 

created, but when it is related to human beings and recited 
by them, then their speaking it is created. 

1 Al-Bukharl 

states these two issues by which he refutes the Muttazills' 

as well as the Shilcils' doctrine and rejects the Hanball 

view, as follows: 

i. So the Lord with His Attributes, His Action, 
His Command and His Speech '-is' the 

-,. - 
''. , 

Creator and is the Inventor and not the 
created one'. ' 

ii. And what occurs by-His Action, His Command, 
His Creation and His Invention is what is 
made, created and invented. 2 

The chapter preceding this cha ter in Al-Sahih as well p 

as the following chapter holds that the Speech of God is not 

created. This indicates that he lays more emphasis on the 

first issue than on the second one. The tradition given 

in the preceding chapter reports the statement of a Jewish 

doctor that God on the Last Day will hold all the things 

on His Fingers and then He will say, 'I am the King'. This 

1. Al-Bukharl faced many troubles and severe opposition 
for this expression of his and the sad incident of 
how he was cross-examined on this issue in Nishabur 
bears. - testimony to this. 

2. Al-Bukharl", op. cit., v. 9, p. 165. 
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report obtained the Prophet's agreement. Isýaq b. Rahwayh 
-r (238 A. H. ), the teacher of al-Bukharl, says:, 

It is rightly proved that God will say it after 
the complete destruction of His creatures. 1 

Al-Bukh, arl suggests by this report of his in the preceding chapter 
that (when all the creation is destroyed) His kal5m is Everlasting, 

and that it is not created. Al-4Ayn1 comments: 

This is refutation of those who believe that God 
creates speech. 2 

Al-Bukhar-1 uses the following verse of the Quriin as his 

next Chapter-heading: 

knd certainly Our word has already gone forth 
in respect of Our servants, the Apostles. 3 

Then al-Bukharl reports the Prophet as saying: 

When God decided to bring the creation into being 
He inscribed in His presence above the Throne, 'My 
Mercy has preceded my anger. 14 

kl-Bukhari in another Chapter clearly states that it was written 
in His Book (The Preserved Tablet) with Him on the Throne before 
bringing the creation into being. 5 kl-Bukhgrl concludes from 
the above-quoted tradition that His kalam is above His creation 
and that it is His ý. Ifah (The Attribute). He writes: 

'7is Attributes. 6 The Qurlan is an Attribute from' 

Al-Bukharl also states that His kalimýt (words) are 
unlimited and countless whereas the created ones are limited 

and subject to being counted. He uses the following verses 

of the Qurlýji as a Chapter-heading: 7 

1. Al-'Ayni, 0-2-211-ý v-11, P-521. 
2. ibid, v. 11, P-521. 
3. S 37: 171. 

4. Al-Bukharal, op. cit., v. 9, p. 165. 

5. Lbid, v.. 4, P-129. 
6. ibid, v. 9, P-151. 
7. fbid, v. 9, p. 167. 
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Say. If the Ocean were ink for the Words of 
my Lord, the Ocean would surely be consumed 
before the Words of my Lord are exhausted, 
thouqh we add another Ocean like it for its 
aid. And if all the trees on earth were 
pens and the Ocean (were ink) with seven 
more oceans to increase it.,, 'the words of God 
will not come to an end; for God is Mighty, 
Wise .... 

2 

Al-Bukhari argues by this : expression 'the words of God' 

that they are not created and that they are subsist6j in 

Him. 

Al-Bukhari lays down another Chapter-heading and 

reports that God speaks with a voice, though it is above 
the modes of the voice of the created ones. Again he uses 

portions of the verses of the Qurjan as his Chapter-heading 

and states: 

The Word of God "No intercession can avail 
in His Presence save for those for whom He 
has granted permission; until when terror 
is removed from their hearts, they shall say, 
'What is it that your Lord said?, They will 
say, 'The Truth" and He is the Most High, 
the Most Great. 11ý The Qur05h does not say, 
1111hat j: s it that Your Lord created? " And God, 
Whose Eminence is Exalted, says, "Who is he 
that can intercede with him but by His permiss- 
ion? '14 and Masraq ( 63 A. H. ) reports Ibn 

Mds4Tid, the Companion (32 A. H. ) as saying, "When 
God speaks with ýIqLlý, y (revelation) the people of 
the heavens hear something; when terror is 
removed from their hearts and the Voice settles, 
they recognise that it is from God; and they 
ask (each other) "What did your Lord say? " ; 
they answer, "The Truth". And it is reported 
from Jdbir, through 4Abd Allah b. Unays, that 
he heard the Prophet saying: 

When God will assemble the people He shall call 
them with a voice which the remote and the near 
will hear equally, 5 'I am the King, I am the Judge. v6 

1. S 18: 109. 
2.31: 27. 
3.34: 23. 
4.2: 255. 
5. Týýiý--. rep'-ort indicates that His voice is not like the voice of 
the created ones. Al-Kulayn! also reports rAll, the Commander 
of the Faithful, as'saying that He is the Near in His remote- 
ness and the Remote in His nearness (op. cit., v. 1, p. 86). 
6. Al-Bukh5xIi, op. cit., v. 9, p-172. This report of Jabir is 
a part of the Chapter-heading and not a regularly transmitted 
tradition. Ahmad b. Hanbal (240 A. H. ) transmits it and pro- 
vides a compl; te chaiý to it. (See, Aýmad b. Ijanbal, 0-p-cit., 

, v-3, P-495. We find a similar report in Al-Kulayni, op-cit., 
v. 8, P-104., that the near and the remote will hear equally) 



Abu Hurayrah, the Companion (57 A. H. ), reports the 

Prophet as saying: 

When Goa decrees a thing in the heavens, the angels 
being submissive to His Word flutter their wings as 
if it was a chain falling upon a throne; the order 
relates to them. When terror is removed from their 
hearts, they ask (each other) what their Lord said. 
They will answer, 'The Truth; and He is the Most 
High, the Most Great. 11 

kbii Sa4ýia al-Khudr-i, the Companion (74 A. H. ), also 

reports the Prophet as saying: 

God will say, 10 Adam'; he will say, 'Here am I 
at Your Service. ' Then it will be proclaimed 
with a voice 'God commands you to select a group 
from the people of your family to consign them 
to hell. le 

Al-Bukhari, by these reports, provides evidence that, when 
the complete destruction of the creation shall have occurred, 
the Speech of God will be continuing and that the Word of 
God is Everlasting and not created. He also suggests that 

God has a voice which is above the modes of the voice of 
the created ones. 

Al-Bukhari reports another tradition by which it is 

argued that the Word of God is an Attribute of His and not 
created. CAbd Allah b. 4Abbas, the Companion (68 A. H. ), 

reports that the Prophet sought refuge for al-Hasan and al- 
Husayn (by the Words of God) and -, ̀ that their father 
Ibraihifm sought refuge. (by them) for Ismagill and Ishaq. 
The Words are the following: 

I seek refuge in God's Perfect Words from ever 
devil and from hamah3 and from every evil eye. 

i 

1. Al-Bukhari, op-cit., v-9, pp-172-3. 
2. ibid 

'ý 
V-9, P-173. 

3. The word means an owl, or a night-bird which frequents 
gr, -aves. The pre-Isllimic Arabs believed that when 
vengeance had not been taken for one who had been 
killed a bird called hama came forth from the dead and 
screeched demanding ven eance. (Dr. James Robson, 
Q*R Mishkdtý... (_Translatio v-3, p-955). The Prophet had 
rejected this superstition. (See, Al-Bukhar! 'op. cit., 
v-7, p. 175). 

4. ibid, v. 4, p. 179. 



Al-Khattabi (388 k. H. ) comments upon this tradition as 
follows: 

Aýmaa b. 1ýanbal argues by the saying of the 
Prophet 'With Perfect Words of Goa, that the 
Qur'5n is not created. because the Prophet 
cannot seek refuge in what is createdana 
t+-at there is nothing created but that there 
is a drawback in it and something which is 
qualified as being Krfect 

cannot be created. 1 

'; * (34A. H. ) also refers to these Perfect Words Al-Ashcari 
2 

of God in this context. Malik the Imam (179 A. H. ) reports 

Kafb al-APar, the Scholar, Companion from among the 

people of. the Book ) as establishing the Perfect Words of 

Goa as -. 6@ beiyquivalent to His Face and to the most 

Excellent Names of God: 

I seek refuge in God's Magnificent Face than 
Which nothing is more magnificent, in Goa, s 
Perfect Words Which no one whether pious or 
profligate, can go beyond, in God's most 
Excellent Names, those which I know and those 
which I do not know, from the evil of what 
He has created, produced and brought into 
being. 3 

(c) The Mashl-ah (Good Pleasure) and IrEdah 
(Intention) of God. 

Al-Bukhdr! discusses Mashlbah and Irddah in a separate 

chapter. He lays downthe following Chapter-heading on 
this issue: 4 

The Chapter regarding Mashj-'Oah and Iradah; 'And 
you shall not be pleased (with a matter) except 
that God is pleased , ;5 the Word of God 

6 
'You give 

the Kingdom to whomsoever you please'; And you 
do not say of anything 'I shall do it tomorrow' 
except that God pleasesl; 7 'Surely you cannot 
guide anyone whom you please but God guidesthose 
whom He pleases. 18 Sacid b. al-Musayyah, the 
Successor ( 93 A. H. ))reports from his father that 
it (this verse) was revealed in regard to AbU Talib; 

1. Al-Khattab-1, Maýalim al-Sunan, V-4, P-333. 

2. Al-Ash'arl, Kitab al-IbAnhh, P-42. 

-3. Malik, op. cit., v. 2, p. 234. 
4. Al-Bukharl, op. cit., v. 9, p. 168.5. S 81: 29. 
6. S 3: 25. -- 7. S 18: 23. 

8. S 28: 56., 



'And He intends ease for you and does not 
intend to put you in difficulty. 11 

Al-Bukharl then transmits seventeen traditions in this 
Chapter. We give here only three. Al-Bukhari reports: 

'All b. Abf Talib says that one night the 
Prophet came to him and Fatimah, his 
daughter, and_asked why they were not 
praying. '-All says that he said, 'Our 
lives are in the Hand of God; when He 
pleases He will raise us. ' He says that 
the Prophet then went back and did not say 
anything to him in return. He further 
reports that he heard him (the Prophet), 
when he was turning back, reciting, 'And 
man is most of all given to contentionlZ 
and he was beating his thighs. 3 

Al-Bukhari suggests by this report, that the Prophet accepted 
that the, Mashi'. Pah of God has already been decreed and that 
it is in accordance with it (His MashiPah) that actions occur 
here in this world; but the Prophet was not pleased to give 
up the human action and simply refer the case to God! s decree. 

'Abd A115h b. (Umar, the Companion (73 A. H. ), says that 
he heard the Prophet of God, when he was standing on his 

pulpit, giving the following address: 

Your remaining time in comparison to that of 
the nations who have passed away iB merely the 
time between the afternoon prayer and the 
sunset. The Jews were given tjae Tawrah; they 
acted upon that till midday, and they became 
frustrated and they were given, each one, a 
Q-1rat. 
T, hen'the Christians were given the Inji (the 

and they acted upon it till the afternoon 
prayer. Then they were frustrated; so they 
were given, each one, a Qlrat. Then you have 
been given the Qu2gii and you would have acted 
upon it up to sunset; and you would have been 
given, each one, two Qlrdts. The Jews (will) 
then ask, 10 God! Why is'their action the 
shortest and their reward the biggest? ' God 
will say, 'Have I held back any of your reward? ' 
They will answer in the negative and God will 
say, 'It is My Bounty, I give it to whomsoever 
I please'. 4 

1. S 2: 185. 

2. S 18: 54. 

3. Al-BukhErii-, OP-cit., v. 9, p. 168. 
4. ibid, v. 9, p. 169. 
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This report that the mashi-Oah of God is unquestionable 
and that it controls all the actions here in this world and 
the rewards in the next one, the hereafter. 

Once an incident occurred whereby some Muslims remained 
asleep and could not offer their prayer at the proper time. 
The Prophet then said: 

Verily God seized your souls when He pleased 
and He sent them back as He pleased. 1 

This tradition also tells that it is the mashPah of God 

according to which actions occur here)and this good 

pleasure. is with the Creator and not with the created ones. 
According to al-Bukhari mashiýah and Iriidah are one; 

although he has quoted here three verses mentioning mash-l'ah 

and one mentioning Iradah, in this Chapter-heading; yet the 

traditions given are not at variance. The Muctazilis 

differentiate between the two and say that His Iradah is 

synonymous with His Happiness and His Command and His 

likeness and is hot linked with that which is wrong. They 

argue in this context with the following verses of the Qurýan: 

And God does not Yurldu (intend) injustice for 
his servants. 2 

God does not Yuridu (intend) any injustice to 
the creatures-) 

He is not happy with unbelief in His servants. 4 

Surely Goa does not indecency. 5 

He does not like those who exceed the limits. 6 

The first verse quoted here is the only reference which 
mentions His Iraddh but it does not specifically negate the 

possibility of the Ir-adah's being linked with that which is 

wrong; it merely negates God's injustice. God's Iradah 
(Intention) to create wrong and right, according to the 

1. ibid, v. 9, p. 170. 
2. S 40: 31. 

3. S 3: 107. 
4. S 39: 7. 
5. S 7: 28. 
6. S 7: 55. 



Sunnis, does not result in His injustice. The Sunnis 
"3'ah cover right and assert that His Iraaah and His Mashi 

wrong in this world, and they refer to the following 

verses of the Qur>an in this context: 

'Therefore, whomsoever God intends that He 
should guide hJim aright for him He expands 
his mind for IslEm; ana whomsoever He 
intends that He should cause him to err>for 
him He makes his mind straight and narrow as 
though he were ascending upwards. 11 

'And if we had pleased we would certainly have 
given to every soul its guidance but the word 
from me was just: I will certainly fill hell 
with the Zinn and 4ien together. t2 

'Ana you do not please except that God pleases, 
the Lord of the Worlds. 13 

'r'All al-Qarl states in his commentary on Aba Hanifah's 
0 

Fiqh al-Akhar as follows: 

The statement of the early scholars is authentically 
proved from the Prophet that what God pleases (Shaa) 
occurs and what He does not please does not occur.... 
Al-BayhaqI transmits with his chain of transmitters 
that the Prophet told AbU Bakr that if Goa had 
arad (intended) that He might not be disobeyed He 
would not have created (anything). 4 

Ibn HammEm (861 A. M. ) is not right in his assessment 
in Al-Mlusiilirah that Aba Hanifah seems to have differentiated 

between Irddah and Mashi-Jah and has established ý4e iraaAh 

as meaning His Happiness and His Likeness and not His 

MashDah (good pleasure). The statement5 of Aba Han1fah 

to which Ibn HammEm has referred does not relate to God's 

Attributes. The eminent Hanaf! Jurist Ibn Nujaym writes 

1. S6: 126. 

2. S 32: 13. 
3. S 81: 29. 

4.4Al! al-Qari, o-p. cit., p. 65. 

5. If someone has said to his wife with 
A4- intention to 

divorce her 'Shi; tu tELlaqakil (I am pleased with your 
divorce) she'is divorced, and if he said with h4: s<&, 
intention to divorce her'Aradtuf(Intended) or"AhbabtU' 
(I liked) or"Raditu'(I am happy with)ýYour div-orce,, she 
is not divorced`7ilb7id, p. 64). 
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in Al-B24r al-Ra?, iq: 

The jurists have differentiated between mashilah 
and Iradah if they relate to the human beings; 
but these are synonymous in regard to the 
Attributes of God and the same is their literal 
sense. 1 

it 
IýAll al-Qdr! explains minute difference ,. ýX-itfic; ugliý,,; z-, 

cannot be established as an actual basic difference: 

MashPah is from all eternity in the 'State of 
presence' 'and Iradah 

, 
is linked with (His) Action 

in its 'state of existence. t2 

The ShIC Is too do not differentiate between the two 

aýd mention them together. Al-Tabatabdll, the Shl-111 jurist, 

corroborates the statement of 4A11 al-Qdrl and explains the 

minute difference between the two: 

The meaning of Mashi2ah and IrEidah is that when the 
matter is linked with the Subject it is named 
Mashil'ah and when it is linked with the verb it is 
named Iradah. 3 

ii. The a roach of al-Kula-vni on the Doints at issue. 11-u 

(a) The Attribute of takwin (Invention). 

The Shi i "'KIs accept only the Life, the Power, the Know- 
ledge, the Hearing and the Seeing as God's Essential Attri- 
butes which are existent in His Being., but they do not 

accept His KalEm, Iradah and Mashlah as His Essential 
Attributes; instead they believe in them as created. As 

regards the Takw1n, however, al-Kulayn! apparently ogrzeýeo 

with the approach of al-BukhErl- 
fAbd Allah b. IrAbd al-Raým5n reports that al-Baqir, 

the Fifth Im5m, instructed one to pray the following supp- 
lication if one was in a state of anxiety or embarrassment: 

1. Ibn 'Tbidin al-ShRml, Radd al-Muhtar, v. 2, p. 672. 

2.4A111 al-Qarl, op. cit., p. 64. 

3. kl-TabEitabVI, footnote on Al-Xiifi-i , v. 1, P. 150. 
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0 Thou who are the Ka7in (Existing) before 
. everything; and who are the MUkaviwin (Inventor) 
of everything; and who are the 

ýB: aql (Ever- 
lasting) after everything! Bless MThammad and 
the Family of Muýaimnad and do unto mý such and 
such. 1 

Th'e Imam gives another statement: 

And He did not become Powerful after He invented 
(ka%. jwan ) the thinp nor was He weak before He 
invented anything. 

Al 
We find mention of Takwln in the presence ofjýRiýa-, the Eighth 

Imam ) and he approved it. 3 

(b) The Attribute of Kalýn (Speech). 

Sa'4d*al-Khaffaf reports al-Baqir ) 
the Fifth Imam, as 

instructing him: 

0 Sadd! learn the Qurja-pL; for the Qur)En 
will appear on the last Day with the most beautiful 
face the people have ever seen and there will be 
lines of the people, one hundred thousand and 
twenty lines; eighty thousand will be comprised 
of the followers of Muhammad and forty thousand will 
be from the followers ;f the other Prophets. The 
QurJ5ji will come to the lines of the Muslims in the 
form of a man and will salute them and they will 
gaze on him..., then it (the Qurl5h) will return to 
the form of its first creation and will ask the 
beholder, 'You recognise me'; and he will answer 
in the affirmative. 4 

This tradition bears evidence that the QurlEn in the first 

form of its creation is created and is not an Essential 

Attribute of God. Al-KulaynI reports Ja'ýfar al-gadiq, 
the Im9m, as saying: 

Verily the Speech is a created Attribute; it 
is not from all eternity; there was a time when 
there was God, t1he Mighty, 5 

the Glorified, but 
there was no one speaking. 

1. Al-KulaynI, op. cit., v. 2, P-560. 
2. ibid, v. 1, p. 88. 
3. Lb-id, v. 1, P-107. 
4. ýbid, v. 2, p-597. The Sunnas report the lines of the 

people of Paradise as being one hundred and twenty 
(Al-Khallb al-TabrIzir, OP Cit., P-498). 

5. Al-Kulayni, op-cit., v-1, P-107. 
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Musa Kazim, the Seventh Imam, corroborates this statement 

as follows: 

Everything except Him is created. Things 
came into existence with His Iraaah and His 
Mashl$ah without any speech, without any 
movement in Pe son and without any speaking 
of the tongue. 

The Shi'ls, as this tradition suggests, give a metaphorical 

explanation to the following verse of the Qur2an., which 

apparently tells that the whole enterprise of Invention is 

an effect of His Speech on "kun" (Be): 

His Command, when He intends anything, is only 
to say to it, kun (Be), so it is brought into 
being. 2 

The eminent Shi4l scholar of dogmatics, Muhammad b. Muhammad 

b. Hasan al-Hakim al-Tiisi: (672 A. H. ) states: 

His Extensive Divine Power suggests the existence 
of Kal5m (Speech) and the actual speaking's being 
existent with Him is not acceptable to reason. -1 

Ibn al-Mutahhar al-Hillil. (762 A. H. ), comments: 

All the Muslims believe that God is the Speaking 
One; but they differ as to the meaning of this. 
The Mu4tazills say that God created the letters 
and voices in bodies which bear the implied 
meaning; and the Ashcarls4 say that it is He who 
is speaking and His speech is established with 
His Essence and is other than the Iradah (Intention), 
the Knowledge and the other Attributes known by the 
expressions and it is the actual speaking's being 
existent with Him... Al-TUs! argues for the first 
interpretation. 5. 

1. ibid, v. 1, p. 106. ' 
2. T _36: 8 2. 
3. Al-TTISY-, Tajrld al-I(tiqad, p-178. 
4. Al-Hilli has not elaborated'the Ashearl doctrine. AbTi 
al-Thand al-IpfahEnl (749 A. H. ))who was an Ashtarl contempor- 
ary of al-4ill! (762 A. H. ))elaboratesitas follows: 110ur scholars 
agree that His Speech does not mean the letters and the voice 
existent in His Being, because the letters and the voices are 
created and it is impossible that the created ones be establ- 
ished with Him; but the Hanballs and the KarrZml, § say that 
God 'the Speaking' means ýhat He caused the letters and the 
voices meaning the implied sense". (AbR al-ThanR, op. cit., 
p. 183). Al-Ashcarl says: "The Qur-; )ýn is The S ech of God, 
the uncreated. There is some dispute &Wrwagf 

ý; 
unctuation) 

and lafz (pronunciation)p bn both sides of which (dispute) thei-e 
are ýIfe`ýients of innovation. It should not be said that (our) 
pronunciation of the Qur)dn is created nor that it isun- 
created. (Ashgarl, Maqalat, v. 1, p. 292). 
5. Al-Hilli, Kashf 71_'-Mur9U, P-178. 
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In spite of this, the ShIlls believe in the incompar- 

ability of the Qurýan and claim that no one can compose 
such a speech. Muhammad b. Murtada Mulla Muhsin al-Fay 
al-Kashani". (1091 A. H. ) writes: 

The Qur)an is the Truth, the Speech of God, His 
Revelation and His Book .... Verily God is the 
Creator of it, its Revealer, its Lord, its 
Preserver and it is Guardian over all the Books; 
and it is the Truth from its beginning to its 
end... And no one of the created ones can Drovide 
a book like this. 1 

(c) The Attributes of Mashilah (Oood fleasure) and Iradah (Intention) 

Al-Kulayni lays down a Chapter-heading as follows: 

The Iradah (Intention) is an Attribute of (His) 
Action;, ancl. 4,1'ei--ýýardo, bh. 61- Attributes of (His) 
Action. 

Jlie `ý' reports Jaffar al-Sadiq, the Sixth Imam, as saying: 

Verily one cannot be.? 'tthe intending? unless 
'the intended one' is with him. Goa has 
been the Knowing, the Powerful 

) 
from all 

eternity)and then He intended (arada). 2 

The Imam suggests that He is not 'the Intending' from all 

eternity but from the time when things(intended)occurred. 

The Imam further states: "God created Mashlah (&od fleasure) 

and then, by His Mash1jah, He created all the things. " 

"The Mashiaah is 'the created one'" 
3 

These reports provide ample evidence that the Shil'6i rs regard 
God's Attribute,, of His being 'the Intending' aseLlcreated onel, cvm 

as they regard His being 'the Speaking'., aseLcreatea 

matter of His Being. Al-lulaynir lays down another Chapter- 

heading for the Mashl-ah and the Iradah. He reports Mu-sa 

Kazim, the Seventh Im5m, as giving a sequence for Goa, s 
Actions: 

Nothing can occur unless God pleases, intends, 
decrees and decides. 

I 1. Al-Fayq al-KELsEgiii, Minhaj al-Nijat, p. 279. 

2. Al-Kulayni, op cit., v. 1, p. 109. 

3. i-bid, v-1, P-110. 
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The companion 1: A11 b. Ibrahim asked for the meanings of 
these words: the good pleasure, the decree and the decision. 
The Imam then answered: 

Good pleasure is the beginning of an action; 
decree is the evolution of the length and 
breadth of a thing; and decision iý its 
enforcement and that is inevitable. ' 

. 
Jal-far al-ýadiq, the Sixth Imam, differentiates-between 

His Command and His Intention as follows: 

God can command without being well-pleased. 
He can be well-pleased without commanding. 
He commanded Iblis (Satan) to prostrate 
before Jýdam-and it was not a question of God's 
good pleasure; and He prohibited Kdam to taste 
from the tree but was well-pleased in his tasting 
therefrom and if He had not been well-pleased he 
would not have so tasted. 2 

The Imam further states: 

God is well-pleased and intends; yet He may not 
find it to His liking and may not be happy. He 
is well-pleased and intends that there should not happen anything apart from His Knowledge; but He 
does not find it to'His liking that God should be 
proclaimed One of Three and He is not happy with the disbelief of His servants. 3,. -; -. 

- 

This report clearly states that His Cgood fleasure and Intention 
is above His liking and His being Happy with a matterSand in 
this explanation of his al-Kulayni- disagrees with the 
Mu(tazilis and agrees with the Sunnis. 

7. The doctrine of the Vision of God in the Hereafter. 

i. The approach of-al-Bukharl: 

Al-Bukb7arT uses the following verse of the Qur. ýan as 
a Chapter-heading and asserts that the believers would be 
looking towards their Lord in the hereafter: 

1. ibid, v. 1, p. 150. 

2. ibid, V-1, P-151. 

Al-Kulayni, op. cit., v. 1, pp. 151-2. 

I 
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Some faces on that Day shall be bright looking 
towards their Lord. 1 

Al-Bukharils selection of this verse of the Qurlan as a 
Chapter-heading points to a tradition which he himself has 

not transmitted as the ehain of the transmitters did not 
fulfil al-Bukharl's conditions. 'Abd Allýh b. 'Umar, the 
Companion (73 A. H. ), reports the Prophet as saying: 

The lowest in rank among the people of 
Paradise will be the one who will look 
at his gardens, his wives, his bliss, his 
servants and his couches stretching a 
thousand years"journey; and the one who 
will be most honoured by God will be one 
who will look at His Face morning and 
evening. Then the Prophet recited: 
'Some faces on that Day shall be bright, 
looking towards their Lord. Iz- 

--E Al-Bukhari reports JarIr b. IýAbd Allah, the Companion 
(51.. A. H. ), as saying that they were sitting with the 

Prophet and he looked towards The Moon on the fourteenth 

night and said: 

-75' 

Al-Tirmidhi, OT). Cit., v. 2, pp. 90-91. Malik, the Imam 
(179 A. H. ), was told that some people (the Muctazilis and 
the Shigirs) said that this verse meant the reward of their 
Lord. Malik said, 'They lie. How do they explain His 
word. Nay! Most surely they shall on that Day be veiled 
from their Lord (S83: 15)'. Mdlik said men would look at 
their Lord with their eyes. If the believers were not 
to look at 'their Lord God would not have reproached the 
non-believers with being veiled on that Day (See, al-TabrIzI, 
op. c -, p-502. 
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You will see your Lora as you see this Moon; 
you have no doubts in regard to its vision; 
so if you can save yourselves from being 
prevented from the prayer before the sun-rise 
and the prayer before the sun-set do so. 1 

Jarir further reports the Prophet as saying: I 

You will have ocular vision of your Lord. 2 

Al-Bukhari reports the tradition of intercession that when 
all the Prophets would say that they were not in a position 
to intercede for them the people would come to the Prophet 

and he would then say: 

They will come to me and I shall seek 
permission from my Lord Who will be in His 
House. I will be permitted to enter unto 
His Presence; when I see Him I shall fall 
in prostration (unto Him). 3 

ýAdl b. Uatim, the Companion (67 A. H. )., reports the 

Prophet as saying: 

God will speak to everyone of you. There will 
not be any interpreter between Him and him, nor 
any veil which can debar him. 4 

"Abd Allah b. Qays reports his father as reporting 
from the Prophet: 

There will be two gardens (in Paradise), the 
vessels and all the contents of one will be 
of silver and those of the other will be of 
gold; there will not be any veil between 
the people and their looking at their Lord 
but a veiý of Greatness on His Face in Eden's 
Paradise. ý' 

The Light of His Greatness is depicted in the following 

tradition. AbTa Dharr, the Companion (32 A. H. ), reports 
that he asked the Prophet whether he had seen his Lord. 

The Prophet said: 

His is Light; how can I see Him. 

1. Al-Bukhar. 11 OP-cit.., v-9t P-156. 
2. ibid, v. 9, p-156. 
3. ý, bid, v. 9, p. 161. 

4. ýbid, v. 9, p. 162. 

5. ibid, v. 9, p. 162. 

6. Muslim, op. cit., V. 1, P. 111. 
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This tradition does not reject the doctrine of God's vision 
in the Hereafter; it negates His vision only in this world; 

and the Ashc*ari-s also do not agree with God's vision in this 

mortal life. Al-Ashtari says: 

God will create in the Hereafter a sixth sense 
by which we see His Person. 1 

As regards the Vision of God in the Hereafter there is 

no dispute in the Sunni schools of dogmatics. The traai- 

tionists lay down Chapter-headings on this issue and report 
cTmir Abu- Raýln al- cUqayll, traditions on it. Laqat b. 

the Companion, reports that he asked the Prophet, 'Will 

each of us see His Lord, being alone with Him, on the 

Last Day? ' The Prophet answered in the affirmative. Abu 

Razin then asked what sign of this was here in His creation? 

The Prophet replied: 

Does not each one of you see the moon in the 
night when it is full, being alone with it? 
This is only a part of God's creation; but 
God is more Glorious and Great. 2 

I Al-Tirmidhi (279 A. H. ) also lays down a separate Chapter- 
3 heading on the vision of God and corroborates the Sunni 

approach on the issue. Ibn Majah (273 A. H. ) transmits fo- 

J'abir b. 4Abd All-ah, the Companion (74 A. H. ), as reporting 
from the Prophet: 

While the people of Paradise are in their bliss 
a Light will shine out to them, and raising their 
haads they will see that their Lord is looking at 
them from above. He will then say: 'Peace be to 
you., O people of Paradise! ' The word of God is the 
proof of that: 'Peace: a word from the Merciful 
Lora. 14 He will then look at them and they will 
look at Him; and they will not turn aside to any 
form of the bliss as long as they are looking at 
Him till He veils Himself from them although there 
remains His Light and His blessing upon them in 
their places. 5 

1. Al-Ash4ari, o-P. cit., v. 1, p-154. 

2. Al-Khaýib al-TabrIzI, op-cit., P-501 (with reference 
to Aba Dalad). 

3. Al-Tirmidhi, op. cit., v. 2, p. 90. 

4. S 36: 58. 

5. Ibn Majah, 2LO-cit. ) v-1, P-41. 
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These reports provide ample evidence that, according to 

the Sunni traditionists, the doctrine of God's vision in 

the Hereafter is a verity. Al-Ash"arl attacks the 

ldulýtazilis and accuses them of having gone against the 

reported arguments. He writes: I 

They went against the traditions of the 
Companions who report from the Prophet of 
God the vision of God with the eyes. 
Traditions from different contexts have 
been received on this issue and-the reports 
have attained celebritý and these tidings 
agree with each other. 

It is correct that He will be lboked upon in the Hereafter 

in th6 meaning that He will manifest Himself for His 

servants, the believers, in the Hereafter with mani- 
festation as that of the Moon which is seen; and this view 
is against that of the MuCtazills; and this vision will be 

without irtisým (marking), D' 
,, 

ittisiil (uniting) of the ray of 

A sight with Him and4 J of direction; and this 

view is over against the doctrine of the Mushabbihah and 
2 the Kanrln, ý4h.. 

r., 

The approach of al-Kulayni. 

Abu Muhammad Hasan al-r-Askari-, the Eleventh ImEm (260 

A. H. ), was a contemporary of al-Bukhari (256 A. H. ). Yacqub 

. 
b. Igýaq wrote to the ImEm as to how he should worship his 

Lord when he was not seeing Him. The Imeim wrote in his 

answer: 

0 Abii Yiisuf my Master and my Lord and my and my 
father's Benefactor is above seeing. 

He then asked the Imam whether the Prophet saw his Lord? 

The Im5m wrote in answer: 

Verily God, the Blessed and the Exalted. caused 
his Prophet to see by his heart the Light of His 
Magnificence as He liked. 3 

1. Al-Ashlarl, Kitiib al-Ibanah, P-5. 
2. Al-Bayýdwl, op. cit., p. 185. 

3. Al-Kulayni, op. cit., v-1, p. 95. 



4AbTa al-Hasan 4'All b. Muýammad al-Naqi, the Tenth Imam 
(254 A. H. ))who was also a contemporary of al-Bukharl (256 

A. H. ), wrote to Aýmad b. Isýaq as follows: 

Visions cannot occur unless between the Seeing 
and the one who is seen there is atmosphere 
through which the sight goes. When atmosphere 
is removed from the seeing and the one who is 
seen vision is not true and there occurs doubt; 
for if the seeing, due to the source (atmosphere) 

-causing the vision between the two, keeps 
separate from the one which is seen then. the-re 
occurs doubt and it amounts to tashb1h 
(anthropomorphism); for it is necessary for the 
sources to have been linked with the-causers. 1 

AbTa Qurrah, the traditionist, once told al-Riýii, the 

Eighth Imam, that the Sunnis report that God had divided 

Vision and Speaking between two Prophets; He bestowed 

His Speech upon MTasa;. and caused Vision for Muhammad. The 

Imam asked: 

Who is then The Conveyor from God to the Jinn 
and mankind, the two weighty things: 'The 
eyes cannot take hold of. Him'., and 'They do 

. not comprehend Him in knowledge13 and 'no one 
is like Him? 14 Is it not Muh 'ad? 

Abu Qurrah answered in the affirmative. The Imam then asked: 

How can a man come to all mankind and tell 
them that he has come from God and that he, 
by His Command, is calling them to Him and 
how can he quote: 'The eyes cannot take 
hold of Him' and 'They do not comprehend 
Him in knowledge', and he himself be in the 
form of a human being? 

Abil Qurrah then asked the Im5m: 'Do you reject the traaitionsig, 

The Imým then ans werea: 

1. ibia, v. 1, 
-P-97. 

2. S 6: 104. 
3. S 20: 110. 

4. S 42: 11. 
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If the traditions oppose the QurJan I shall reject 
them; and all the Muslims agree that He cannot be 
comprehended in knowledge and the eyes cannot take 
hold of Him and no one is equal to Him. 1 

This tradition how the Shicis and the SunnIs are at variance 
on this issue. Al-Kulay4i has reported this tradition under the 
Chapter-heading: 'In rejection of the Vision12land then he lays 
down another chapter using the following verse of the Qurlan as 
its heading: 

The eyes cannot take hold of Him and He takes hold 
of the eyes. 3 

This suggests how strongly he holds and supports this opinion. 

The Sunnis and the ShIcls agree that Goa, s Dhdt has Names 
(Asmal), Attributes (Sifat) and Qualities (NueUt). They differ 
from each other in the relationship of His Dhat to His Names and 
Attributes. Al-Bukharil allows no demarcation between the Dhat 

- CU-: or-ý k-s- of God)'The Named) and His Names-, whereas al-Kulayni 
God's Names as being other than He'. The Sunnis believe the 
Attributes of God not to be exactly He nor other than He and 
leave the interpretation of the Attributes to God Himself. The 
ShJýIs believe God's Essential Attributes (ýifat al-Dhat) to be 

not other. than He and do not accept the words mentioning His 
Attributes in a literal sense. They regard the other Attributes 

of God (ýifat al-Fill) to be other than He and consider it 

necessary to negate them from His Dh5t. The ShIcIls mostly mean 
by ý. ifat this second category. 

In the main these differences are no more than 

verbal differences. The actual disagreement 
between the Sunnis and the Shlels lies in the explanation of the 
Nuý5t of God. The Sunnil traditionists hold a distinct position 

accepting the applications of the words likely to suggest any 
anthropomorphic ideas but they do not give them any interpretation 

Al-Kulayni, OP-cit., v. 1, p. 96. 

2. ibid, v. 1, P-97. 
3. ibid, v. 1, p. 98. 
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believing their meaning to be well known to God. They add 
however that what is known is that the NuýUt do not bear any 

resemblance with created things. But the Sh! 4! s give these 

Sifat and NuI971t literat explanations. 
k real and open confrontation has developed between the 

Sunnis and Shillis in regard to the Attributes of Kal5m (Speech) 

and Ru-1yah (Vision) in the hereafter. The Sunnis believe that 

the Word of God (the Qur"15n*) is not created whereas the Shl'-Is 

hold it to be created. As to the Vision of God the Sunnils 

believe that the believers would be looking towards their Lord 

in the hereafter whereas the Shlitils stress that the eyes cannot 
take hold of Him. 

>rejecting 
the reports mentioning the Vision of 

God in the hereafter. These are the main differences in this 

whole area between the Sunnis and Sh! 4! s regarding the Names and 
Attributes of God. 

1" 0-, E, ýKextýýIaie Second basic doctrine of Islam is discussed: 
the Apostleship of God. It is the Apostleship by 

which mankind can , 
rf-eAýZ-, - 

-. what pleases or displeases God. 



Chapter III. THE APOSTLESHIP OF GOD. 

1. The question as to whether Apostleship is a benefit 
of God or whether there is an obligation on the part 
of God to send His Apostlýes. 

The Muctazill's, as well as the ShIlItilis, believe that it is an 
obligation on the part of God to send His Apostles whereas the 
SunnIs believe that nothing is obligatory for Goa and that it 
is a benefit conferred by God that He has at various times sent 
His Apostles to guide humanity. The eminent Shfý'! scholastic 
theologian Ibn Mujahhar al-Uill! (762 A. H. ) writes: 

The people differ on this issue; the Mu'tazili's 
say that bi4thah (raising the Apostles) is wRjib 
(obligatory) and the Ashcarls say that it is not 
wajib. The Mulctazilis argue that requirements 
based on reports are simply benefits, secondary 
to the requirements based on reason; and it is 
obligatory for God to be affectionate. So it is 
w9jib to bind (the human beings) by (Divine) conmuni- 
icatioxis', which are not possible except through the 
Apostles; so it is necessary that the Apostles 
should be available. 1 

Tiij al-DiIn al-SubkI, the influential Sunni' scholar of the 

eighth century A. H. ) states the Ash4arl doctrine as follows: 

Nothing is an obligation for God.... The creatures 
are His creation; and the world is in His possess- 
ion! and His order is the (enforcing) command; so 
it is for Him to treat human beings how He wishes. 2 

Mulld tAlIII al-Qiiri, the Sunni traditionist and scholastic theo- 
logian (1014 A. H. ), comments on an argument of al-Ghaz911 as 
follows: 

It is not obligatory on the part of God to do (always) 
what is the best for human beings and other creatures, 
contrary to the doctrine of the MuOtazills. Al-Ghazall 
says that there is no doubt that it was best for the 
human beings to have been born in Paradise. So if He 
creates them in this world of trials and provides them 
with the chance to commit mistakes and then purposes 
for them the risk of punishment and the fear 

1. Ibn Mujahhar al-Uillil, Kashf al-Murad, p. 217. 

2. TRj al-Din al-Subkl, Tabaqiit al-ShaffCiyat al-Kubra, 
v. 2, p. 283. 
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of examination and judgement there can be no 
good (for human beings) in the opinion of the 
people of wisdom-1 

4Al* al further states: I -Qari 

Verily that which is best for human beings is 
not an obligation for Goa, the Glorified; 
otherwise He would7ýave ý' created the non- 
believer who is poor and the tortured one in 
this world and the hereafter; for it would have been better for such a one that he had 
not been born. 2 

Al-Majlisi, the Second (1110 A. H. ), realises the need for 

discernment in this issue; he shows himself to be somewhat 
flexible but advises that one should not go too deeply into 

this matter. He writes: 

It is the doctrine of the majority of the 
Shicis that it is wEjib-(obligatory) for 
God to do what is the best for the creation 
and the process of this world; but some 
scholars of dogmatics believe that it is 
necessary that the Action of God may be 
based on any considerations whatsoever and 
that it is not necessary that these should 
be the best (for anyone); and it seems that 
it is not necessary to go deeply into this issue. 3 

in spite of this consideration he expresses the Shir i 
doctrine as follows: 

The Shi4ls believe that it is wEjib on the part 
of God to send the Apostles because it is 
obligatory for God to benefit (the creature). 

4 

Apart from this dispute the two Schools agree that it 

is wajib for hTlmanity to recognise their Lord; but they 

differ as to whether this necessity is based on Divine report 

or whether it is based on reason. The Sunnis support the 

former whereas the Shi_41s favour the latter. We shall dis- 

cuss this later on, 
ý 

but here we point out that the doctrine 

of the Slýitils is an outcome of their fundamental doctrine 

that it is wajib on the part of God to send His Apostles. 

According to their Faith it is reason which establishes this 

1. Mulla 4A1i al-Qar!. Sharh Fiqh al-Akbar, P. 154. 

2. ibid, P. 155. 
3. Al-Iviajlisi, U2ag_ýý1-YacLýn, p. 10. 

4. ! bid, P. 10. 

-5- See 
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as wajib; reason links human beings with God and the 
Apostles then set the human beings on the right path. 

Before we discuss how al-Bukhari and al-Kulayni 
approach these issues it is appropriate to give a Qur-ý'. Eaiic 

explanation: 

Certainly God conferred a benefit upon the 
believers when He raised among them an Apostle 
from among themselves, reciting to them His 
verses and purifying them and teaching them 
the Book ana the wisdom. Verily they were 
before in 

- manifest error. 1 

They think that they lay you under an obliga- 
tion that they embraced Isl5m. Say layme 
not under obligation by your Isl5m; rather 
God lays you down under an obligation by - 
guiding you to the Faith if you are truthful. 2 

i. Al-Bukhari's approach on the point at issue. 

Al-Bukhari lays down a Chapter-heading as follows: 

And certainly Our Word has already gone forth 
in respect of Our servants, the Apostles. 3 

Al-Bukhari suggests this Qurkanic revelation as the basis of 
Apostleship and under this Chapter-heading he reports the 
Prophet as saying: 

When God created t4e creation He wrote with 
Him (i. e. on the brescribld Tablet) that His 
Mercy precedes His anger. 

kl-Bukhari suggests that creation is a mercy of God and a 
benefit of His which He has conferred upon His creatures 

along with the sending of His Apostles and that He has laid 
do, výrn His Mercy as being the basis of His Apostleship. Al- 
Bayhaq]- (458 A. H. ) corroborates this statement that Apostle- 

ship itself is a mercy extending to include the period of the 
true'succession. AbTi 'Ubaydah and Mull-, Idh b. Jabal, the 

Companions (18 A. H. and 18 A. H. ), report the Prophet as 

saying: 

This matter began as prophecy and*mercy; then 
it will become a Cali3hate and mercy, and then 
a tyrannical kingdom. 

1.3: 163.2. S 49: 17.3. S 37: 171. 
4. Al-Bukharl, Al-ýaý14, v. 9, p. 165. 

Al-Khaýlb al-TabrIzI, Mishkat al-Masabih, P-46c 



Al-Bukhari does not object. to the word ýaq 
. _q 

in respect 
of God so long as it simply suggests the way in which God 
in any case always acts, and so long as it does not necess- 
arily mean that it is binding upon Him, and so long as it 
suggests that He has ordained mercy on Himself andýthat 
there is no authority over Him. 1,11uladh, the CoiApanion 
(18 A. H. ), reports that he was riding behind the Prophet 

when the latter asked: 

Do you know Mul-adh! What is the due of God from 
His servants? (Again he asked) What is the due 
of His servants from Him when they act (upon His 
Commands)? 

Mu'adh said in answer to both questions that God and His 
Prophet knew best. The Prophet then said: 

The due which God may expect from His servants 
is that they should wor'ship Him, not associating 
anything. with Him, and the due (ý22q) which the 
servants may expect from Him is that. He may not 
punish them (if they do not associate anything 
with Him). 1 

Haqq does not mean here that it is an obligation and 
binding on the part of God to admit them to Paradise, but 
that I't is due to His merciful treatment of His servants 
that He rewards them in Paradise. Al-Bukhari explains this 

. 
in another chapter and reports the Prophet as saying: 

Paradise and hell had a dispute which they 
referred to their Lord. Paradise asked her 
Lord what was the matter with her that only 
weak and lowly people entered therein? And 
hell said that she was distinguished by the 
proud,. - ones. God, the Exalted, then said to Paradise, 'You are my mercy' and He said to hell, 'You are my punishment by which I 
punish those whom I wish; and both of you 
will be full. ' As regards Paradise (so this 
is that) God does not do injustice to any of 
His creatures; and He creates for hell whom 
He wishes, and they are thrown therein. 2 

This report suggests that Paradise is God's benefit and His 

mercy which He confers upon whomsoever He wishes; and it 
is not wajib upon Him to admit the believers to His Paradise 

l. - Al-Bukh-arl, op-cit., v. 7, p. 218; V-4, P-35; v. 8, P-74; 
P-130. Muslim, Al-Sahlh, v-9, P-140. 

2. Al-Bukh-arl, op. cit., V-9, p. 164. 
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but it is a mercy and favour which He has promised to give 
in reward and in recognition of His servants' service to 
Him. Al-Bukharl has given the following Chapter-heading 
to this tradition: 

Surely the mercy of God is nigh to those 
who do good. 1 

This report and this Chapter-heading explicitly state what 
is the purported meaning of ý. ýL2a in the report of Mu4adh. 

Al-Nawawl " (676 A. H. ) gives a very good comprehensive 

explanation of this: 

ýLM means everything which exists or will surely 
occur. So God is the HLcLq, the Existing, the 
One from all Eternity, the Remaining, the Ever- 
lasting; and death, the Last Hour, Paradise and 
hell are ha 

. Lqa as they certainly occur; and when 
it is remarked that a certain speech is ý. Laý it 
means that the report is true. In the same way 
the due which is established from the other one 
and in which there is-no doubt is called ý, jý .... The due of the servants from Him means that it 
will certainly ha 5pen. Some say that this use 
of the word 4. ý is only by use of analogy and 
that is also possible to explain it as when 
someone says to his companion, 'Your due is 
established from me' meaning 'I shall certainly 
do that. ' There is the saying of the Prophet 
that it is an established due for every Muý; lim 
to have a bath every week. 2 

This explains that ýaqa in the report of Muca7dh does not 

necessarily mean that it is an obligation _. 
' binding on 

the part of God to admit His servants to Paradise. The 

Qur; anic use of this word: 'And helping the believers is 

ever ýLU on Us. t3 has explicitly been explained in another 

verse of the Qur7ýn as follows: 

Your Lord has ordained mercy on Himself, so that 
if anyone of you does evil in ignorance, then 
turns after that and acts aright, then He is the 
Forgiving, the Merciful. 4 

1-7: 56. 
2. Al-Nawawl, Sharký Sahlh Muslim, V-1, P-44. 
3. S 30: 47. 

4. S 6: 54. The same sense is depicted in a Haaith Qudsi- that 
Uod says: 10 my servants I have made it -ýorbidden for me 
to do any ýulm, (injustice) .... Theae are Your actions which 
I record for you and then I reward you for them; so one 
who finds the good (reward) should praise God and one 
who finds the reward other than that may not curse anyone 
but himself. (Muslim, op. cit., v. 8, P-17). 



This bears evidence that when God says that He would 
certainly do that and expresses this treatment of His as 
ý. 2ým it does not mean that it is an obligation binding 

on Him. The Muttazilis accept this word in its apparent 
meaning and establish what is best for His creatures as 
bdijan obligation and incumbent on Him. Taj al-DIn al- 
Subki (of the eighth century A. H. ) attacks the doctrine of 
the Multazilis and supports the Sunni doctrine as follows: 

The Mu4tazilih believe that it is ,. iajib on God 
to reward those who are obedient to Him and it 
is also wajib on Him to punish the sinners; so 
the submission of the worshippers is the cause 
of their having a due to a reward for it and 
the failings of the sinners are the cause of 
their having a due to punishment for them. The 
Sunnis among the Ash5ATeib and all those who 
oppose the Mu6tazil,: On say that there is nothing 
obligatory on God.... The worshippers will 
certainly have a reward for their worship but 
it is a benefit of God and it is not that they 
have any due f oinHim. Their prayers are 
indications (oý. Mat they would be rewarded) A 
and not-the, causes and reasons (for establishing 
it as waji ,. i 

Aýmad b. 4anbal (241 A. H. ) reports Ubayy b. Kaýb, the 
Companion (19 A. H. ), as saying: 

Were God to punish everyone in the heavens and the earth He would do so without being unjust 
to them, and were He to show mercy to them His 
mercy would be much better than their actions 
merited. 2 

The Sunnis believe that it is the favour of God if He benefits 

anyone and if He confers His favour upon anyone that is 

because He so wishes. 4Abd Allah b. 4Amr,. the Companion, 
(67 A. H. ), reports the Prophet as saying: 

God created His creature in darkness and cast some 
of His Light upon them. Those on whom some of 
that Light falls are rightly guided and those who CD 
are missed by it will go astray. 3 

If it had been necessary for God to do what was the best for 

all human beings no one would have missed that Light. 

1. Taj al-Dirn , al-Subki, op. cit., v. 2, p. 283- 

2. kýmad b. 4anbal, Musnad,, V-5, p. 182. 

Al-Tirmidhaf, Sunan, v. 2, P-107. 
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. yni's approach on the point at issue. Al-Kula- 

The Shil"lis do not object to the wide application of 
the word b, ýýLql but as regards the basic doctrine they side 

with the Mu-tazilis and believe th,, ýt it is an obligation on 
the part of God to send His Apostles. Al-Kulaynil reports 
Ja'far al-ýadlq, the Sixth Imam, as saying: 

It is not necessary for the creatures to know 
God; and it is for God to make Himself known, 
and when God makes Himself 

2 
known it is for the 

creature to recognise Him. 

This basic belief led al-Kulayni to assert that the 

Apostleship or its Divine succession is always existent in 

this world and it is impossible that ', mankind'. should be 

completely lacking the Divine guide in human form; other- 

wise it would involve veiling the doctrine of establishing 

it as an obligation on the part of God to send His Apostles. 

Al-Kulayni" lays down a Chapter-heading as follows: 

'The earth cannot be exempt from the Divine Authority'. 

kl-Kulayni then reports 'ýAlil, the First Imam, as saying in 

supplication to God: 

0 God! Verily You do not exempt the earth from 
Your Divine Authority over Your creature. 3 

. 

Al-Shari3f al-Radi (404 A. H. ) reports an address of fAlli, 
the Commander oi the Faithful, as follows: 'Certainly 

-e of God has established my due upon you for the charg 
your affair (in my hand) and your due is also established 
on me as mine is established upon you; so 1ý (due) 
is the widest thing in its attributes and tAe most& 
straightened in its applications. It does not give 
anything but requires from him something, and&does not 
expect (anything) from anyone but gives sometýing. to him. 
if it had been right for anyone to give only and not 
to require anything from anyone it would have been for 
God alone but not for His creature, since His Power is 
over His servants and His justice applies in all the 
spheres through which His decree is enforced; but He 
has established His due from His servants that they 
should obey Him and He has ordained on Himself the 
double reward as a matter of benefit and prolongation 
and He is worthy of adding more. (Al-Sharlf al-Radl, 
Nahj al-Balaghah, v. 2, pp. 223-4). 

2. Al-Kulayni, Al-Kafl, v. 1, p. 164- 3- 

3. kbid, v. 1, p. 178. 
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Al-Baqir, the Fifth Imam, states: 

By God, Goa has never left this earth since ýdam 
expired without their being an Imam therein through 
whom guidance is sought to the Path of God; and he 
is His Divine Authority over His servants; and the 
earth is never exempt from the ImErn, the Divine 
Authority of Goa over His servants. 1 

Ja'far al-Sadiq, the Sixth Imam, corroborates this statement 

as follows: 

The earth has ever been having the Divine Authority 
from God who makes known what is the allowed and 
what is the jorbidden; so call the people to the 
Path of God. 

This doctrine of permanent Divine Authority cannot apparently 
be reconciled with the period of -fatrah (cessation) during 

which the chain of the Divine Authority stands interrupted 

with no Apostle to guide humanity. The Qurlan mentions 
this state of fatrah as follows: 

0 people of the Book! Indeed Our Apostle has 
come to you, after a cessation of the Apostles, 
explaining to you, lest you say: "There came 
not to us a Bearer of good news or a Warner"; 
so indeed there has come to you a Bearer of 
good news and a Warner; and God has Power 
over all things. 3 

Several centuries had passed since the advent of Jesus Christ, 

and there had appeared no Apostle until the Prophet Mu4ammed. 

This cessation indicates that the doctrine of Permanent 

Divine Authority was emphasised later on. According to the 

report of al-Sharif al- Raý11,4A111 himself believed in the 

cessation during which no Divine Authority of God existed. 
CA11 states: 

God sent him after a cessation of the Apostles, and 
a long slumber of the nations. 4 

On another occasion cAlil, in regard to the Prophet, said: 

His Z: irah (way of life) is evenness, his Sunnah 
(pattern) is guidance, his speech is decisive 

and his command is justice after a cessation of 
the Apostles. 5 

1. ibid, v-1, p. 179.2. ibid, V-1, P-178.3. S 5: 19. 
4. kl-Sharif al-hadip OP-cit., V-1, P-155; V. 2, pp. 22,69. 
5. ibid, v. 1, p. 186. 



'Alir himself believed the Apostleship of Muhammad to be a 
benefit of God and a favour of His which He conferred upon 
human beings. 4Ali says in one of his supplications: 

And Muhammad has been sent by Thee as a 
blessing and he is Thy Apostle with ý. LI22 (truth) or as ( en s) ue (from God sent 
as a mercy. 1 

'kli further states: 

So you see the occasions of God's blessings 
on them as He sent to them His Apostles. 2 

These reports provide sufficient evidence that '-'All believed 

that Apostleship is a benefit conferred by God on human beings 

and that it is not wajib (obligatory) on God to do what is 

the best for everyone of His creation. 
Al-Kulayni asserts that God did the best for everyone of 

his creatures when He suggested to them the right path and 
they themselves chose error above guidance. He reports 
Ja4far al-ýEdiq, the Sixth Imam, as quoting the various 

verses of the Qurjan and explaining them as follows: 

"And God is not one to lead a people astray after 
He has guided them until He has made manifest unto 
them what they should guard against. 1t3 This means C: ý until He has acknowledged to them what pleases Him 
and what displeases Him. ' 

"He showed the soul by inspiration its deviation 
from truth and its guarding (against evil). 114 
This means that God told the soul what it has to 
do and what it has to give up. 

"Surely We have shown him the way, he may be 
thankful or unthankful. 115 This means that we 
have endowed him with right knowledge; but he 
may grasp the opportunity or let it pass. 

"As to Thamua, We showed them the right way but they 
chose error above guiaance. 116 This means that We 
endowed them with right knowledge; but they. 
chose error above guidance even though they already 
had knowledge. 7 

1.2. ibid, v. 2, P-179. 
3. S 9: 115.4. S 91: 8. 
5. S 76: 3.6. S 41: 17- 
7. kl-Kulayna., op. cit., v. 1, p. 163- 
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Al-]ýilli (762 A. H. ) corroborates this doctrine as follows: 

God is compassionate to the human beings. He 
does what is the best for them and what is the 
most useful. 1 

Al-Kulaynil' and al-ýilll do not quote any verse related to the 

decree whereby some people will be certainly led astray; it 

cannot be regarded as the best thing for them to have been born 

for punishment although this is not necessarily an inherently 

bad thing in consideration of the universal wisdom. 

2. The question as to whether the necessity of people's 
recognition of God is based on reason or on His 
revelation to His ADostles. 

i. Al-Bukharl's approach. 

According to the Sunnlis the status of caql (reason) is next 
to the status of Divine, communication, but priority rests with 
the Divine communication. They believe that the necessity of 

people's recognition of God is based on Waýy, the revelation of 

God to His Apostles, and not on reason, as the Muctazilis and 
the Shlicirs do. It is true that reason suggests the Oneness of 

the Creator, but if someone, before having received the Divine 

communication, believes in the Oneness of God he does not deserve 

any reward for that. Similarly if someone unbelief in 

that state of cessation he does not deserve any Punishment. The 

SunnI scholastic theologian Aba Mansar ýAbd al-QRhir al-Tamlimli 0 
al-Baghdad-i (429 A. H. ) writes: 

Our scholars say that reason suggests that the 
world is created, and that its Creator is One 
and He is Existing from all eternity and that 
He has Eternal Attributes; it is also permiss- 
ible that He may send Apostles to His servants...; 
but as regards the obligatory actions and the 
actions -- 

__ 
t4avoidekand the actionsforbidden 

for His servants, these cannot be acknowledged but 
through thQ source of Divine communication.., _; &Ed if 
a wise man anything, before the Divine commu4i- 
Dationý; came down to him, he does not deserve any 
reward or punishment (for that). If a wise man 
argues, before the Divine : communication. came 'down to 
him, that the world is created and that its Creator 
is One ... he is a believer, believing in the 

Ibn Muýahhar al-Uilli, op-cit., P-78. 
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Oneness of Goa, but he does not deserve from 
God, the Exalted, any reward for that. So 
if God favours him with Paradise and its 
blisses it is a benefit from Him... ; and if 
he holds unbelief and deviation before having 
received the Divine report he is an unbeliever 
and impugner but not deserving any punishment 
for that.... The basis of passing this judge- 
ment is that the reward results from obedience, 
and obedience means submission to the command; 
and punishment is a result of disobedience and 
disobedience means compromising with prohibition 
and opposing the command.... This is the opinion 
of our teacher kbE al-Hasan al-Ash4arl in this 
context.; and Malik (119 A. H. ), al-ShafiILI (204 
A. H. ), a]--Awza4i' (157 A. H. ), al-Thawrl (161 A. H. ), 
Abu Thawr (IbrMilm b. Khdlia) (240 A. H ), Ahmad b. 
Hanbal (241 A. H. ), DaAad (270 A. H. ), týe meil of apparent verdicts and al-Dar5xi-yah, all agree with 
this. 1 

Al-Bukhari holds this Sunni opinion and starts his Al-Sahih 

with the opening chapter: 'How the revelation to the 

Prophet commenced'; whereas al-Kulayni starts his Al-Kafl 

with the opening chapter: 'Kitilb al-'ýaqll (the book of 

reason). Al-Bukhari argues with this beginning of his 

that all the requirements of Religion are based on ]Lahy, 

the revelation of God to His Apostles. 

with the last main- Al-Bukhari closes his Al-Sahl. 

heading as Kitab al-Tawhid in which he refutes the doctrines 

of the Jahmiyah(and the . Mu4taziftS).. In these chapters of 
his al-Bukhari reports the Prophet and his Companions as 
having mentioned the Attributes of God, His Qualities and 
His Actions. These reports of al-Bukhari bear evidence that 

he regards the necessity of people's recognition of God as 
being based on the Divinejc=ýuni6ation,. Axid The 

. Sunnis do not allow the Nu4u-t (Qualities) of God as His Face, 

Hand, Eye and His. istiwa, (Establishment) on His Throne to be 

interpreted whereas the ShIlls give literaýl, _nterpretations 
to these. These variant attitudes towards the Nuf-iit of God 

result from this basic difference of opinions as to whether 
the necessity of people's recognition of God is based on 
reason or on the Divine aojý=nication. 

Al-Bukharl says that the first message of the Apostles 
is to call the people to the Oneness of God. He starts his 

Abu Man$ur 'Aba al-Qahir, U; ýal al-D-in, pp. 24-5. 
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Kitab al-Tawhid with the following Chapter-heading: 

'ý*That came down in relation to how the Prophet 
called his people to the Oneness of God, the 
Blessed and the Exalted. 1 

I-Abd Allah b. 6Abbasthe Companion (68 A. H. ))reports that 

the Prophet sent 14ugadh 
) 
the Companion (18 A. H.. ))to Yaman 

and instructed him as follows: 

You are going to a community of the people of 
the Book, so the first thing to which you have 
to invite them is that they should testify 'There 
is no God but One Goa, the Exalted' When they 
recognise this then tell them that God has made 
obligatory for them five - 

iýA prayer-d -a day 
and ' night. If they offer prayer thenInel them 
that God has made obligatory for them the giving 
of alms from their riches (amwal). This should 
be taken from the rich and given to the poor. 
If they admit so then receive it from them and 
avoid taking the best parts of their property 
(amwal). ý 

kl-Bukhari suggests that 
) when the people of Book who had 

already recognisea God on the basis of previous scriptures 

are eligible for the Prophet to call them to the Oneness of 
God, how then could people's recognition of God be based on 

reason? It is the foremost duty of the Prophet to call the 

people to Him and to make them admit to His Oneness and to 

all His Eternal Attributes. 

Al-Bukhari admits that the truth had its natural basis 

in the hearts of the people which the revelation developed 

later on but he does not admit that any responsibility for 

the recognition of God could be laid on this natural basis. 

Yet in principle he does not object to this natural basis 

and reports Hudhayfah, the Companion(35 A. H. ), as transmitt- 

ing from the Prophet: 

Faith came down from the heavens upon the hearts 
of'the people. The Qur; an came; they reýited 
it and acquired knowledge from the Sunnah. 3 

ii. Al-Kulayni's approach: - 
Al-Xulaynl reports Jafar al-Sadiq, the Sixth Im5m, as 

stating: 

1. Al-Bukharl, O-Q-cit-, v-9, P-139. 

2. ibid,, v. 9, p. 'l 40. 

3. ibid, v. 9, p-114. 
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Verily God lays responsibility on the people 
for what He has given to them and for that of 
which He has given them knowledge. ' 

The words 1what He has given to them' require some explan- 
ation. Al-Majlisi r, the Commentator of Al-Kafl,, writes: 

This covers the wisdom, the sources, the 
instruments, the parts of the body and the 
powers; and 'giving them knowledge' refers 
to the principles of Religion and its 
applications; as God says: 'Have I not 
given him two eyes and a tongue and two lips 
and pointed out to him the two cons- I picuous 
(things)? 21 3. 

Al-Kulayni reports Jacfar al-Saaiq, the Sixth Imam, as saying: 

The origin of all things, their beginning-point, 
their source of strength and their foundation 
without which nothing is benefited, is 'Reason'; 
God has made it as an embellishment for the 
creation and as a light for them; so by 'Reason' 
the people have recognised their Creator and (have 
seen). that they are the created ones. 4 

Verily God lays responsibility on the people for 
what He has given to them and for that of which 
He has given them knowledge; then He sent His 
Apostles and revealed His Book for them. 5 

Al-Majlisi supports this verdict of the Imams as follows: 

Verily God endowed (the people) with Reason and 
established arguments for His Existence, His 
Knowledge, His Power, His Wisdom in the heavens 
and in men's souls; then He raised (among them) 
the Apostles so that they might express for the 
people that which their reason could not have 
fulfilledý and He supported them with evident 
miracles. 

This is evidence for the fact that the Shl'is believe that 

it is wajib for the human beings to acknowledge and recognise 
their God and that this requirement from mankind is based on 
Reason and not on the Apostleship which iqomez at a later stage. 

1. Al-Kulayni, OP cit., v. 1, p. 163. 
2. S 90: 8,9,10. 
3. Al-Majlisi, Mir7at al- IL Uq5l fl Sharh AkhhEir I I-al- 

RasUl, v. 1, p. 119. 

4. Al-Kulayna., OP cit., v-1, p. 29. 

5. ibid, v. 1, p. 164. 
6. Al-Majlisl, OP. Cit-, V-1, p. 122. 
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So, according to the Shi'lls, it is people's duty to seek 
for their Apostles. Ja"'far al-Sadiq, the Sixth Imwn, 
further states: 

As for one who has not received the revelation 
it is his duty to seek for the Apostles. When 
he meets them he will know that they are the 
Authority and that submission to them is 
obligatory. 1 

This indicates that the Shici doctrine that it is Wajib on 
God to do what is best for every human being is based on the 

endowment of iteason and not on the provision of the apostolic 

message to everyone of them. As for those who are insane, 

an exception may be made; but this doctrine cannot apparently 
be reconciled with the fundamental doctrine that the earth 

cannot be exempt from the Divine Authority to provide all 
human beings with the Divine it is not nece'ss- 

ary for all people to search for the truth. 

On the contrary al-Kulayni r reports a tradition that it 

is not for all people to recognise the truth but that it is 

an act of God that He makes Himself known. 2 Al-MajlISI 

gives various answers to this, the seventh of which is the 
following: 

This is based on taqlyah (pious dissimulation) 
as it apparently agrees with the Ashiaris and 
those who are close to them. 3 

3. The question as to whether it is obligatory for all 
mankind to recognise and admit the Apostles of God. 

Apart from the acce. ptance of God's message which is 

received through the Prophets all of His servants are 

required to believe in the Apostles and this recognition 

and admittance of it is regarded as a part of their Faith. 

The Sunnis and the Shicils agree on this issue that it is 

obligatory for all mankind to believe in the Apostles of 
God. The QurJan states this requirement as follows: 

Therefore believe in God and His Apostle 
and the Light which we have revealed. 4 

1. Al-Kulaynir, op. cit., v. 1, p. 169. 

2. ibid, v. 1, p. 163,164. 

3. Al-Majlisi-, op. cit., v. 1, p. 122. I 

4. S 64: 8. 
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0 you who believe! be careful of (your duty to) 
God and believe in His Apostle; He will give 
you two portions of His mercy and make for you 
a light with which you will walk. 1 

Believe therefore in God and His Apostles. 2 

i. Al-Bukhari's evidence: 

1-Ubaaah b. ýgmit, the Companion ( 34 A. H. )., reports 
the Prophet as saying: 

If anyone testifies that there is no God but 
One, who has no associate; that Muhammad is His 
servant and His Apostle; -, and thal jesus is 
God's servant and a Spirit from Him and that 
Paradise and hell are a verity then God will 
cause him to enter Paradise. 3 

Abu Musa Ashcari, the Companion(52 A. H. ), reportsthe 
Prophet as saying that three categories of men will have a 
double reward: 

When a man trains a girl-slave of his and gives 
her a good training and educates her and gives 
her a good education, and then he sets her free 
and marries her, he will have a double reward; 
and a slave when he fears God and fulfils what 
is due to his patrons will have a double reward. 4 

Muslim reports Abu Hurayrah., the Companion (. 57 A. H. )., as 
transmitting from the Prophet: 

I have been commanded to fight against the 
people (of the Arab Peninsula) till they 
testify that there is none worthy of worship 
but God and that the believe in me and in 
what I have brought. 

ý 

- -: 6 
We have already quoted from al-Bukhari that when the Prophet 

sent Mugiidh to Yaman he instructed him to call the people 
to the Path of God, the first message being that they should 
believe in One God. Al-Bukharl transmits this message in 

its complete form in another chapter of his work as follows: 

1. S 57: 28. 

2. S 4: 171. 
3. Al-Bukhari, OP-cit., v. 4, p. 201. 

4. Lbid, v-4, p. 204. 

5. Muslim, op-cit., V-1, P-39. 
6. Al-Bukhari, OP-cit-, v-9, P-140. 
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Call them to testify that there is no God but 
one and that I am the Apostle of God. if 
they obey that, tell them God has made 
obligatory for them five times of prayer 
every day and fiight-. 

Abii Han1fah, the Imam (150 A. H. ), in Kitab al-Waslyah, 

states the Sunni doctrine in respect of the Apostleship as 
follows: 

Admittance alone is not a belief otherwise 
all the hypocrites would be 

, 
believers. 

In the same way recognition is not a 
belief otherwise all the people of the Book 
would be the believers. God, the Exalted, 
says in regard to the hypocrites: 'And God 
bears witness that hypocrites are surely 
liars; t2l ýnd He says in regard to the people 
of the Book: 'Those to whom we have given the 
Book recognise him as they recognise their 
sons., 3,4. 

ii. Al-Kulayni's evidence: 

Al-Kulayni reports Jacfar al-Sadiq, the Sixth Imam, as 

saying: 

IfzLny group worshipSOne God, offers re6ular 
prayers, gives regular charity, performs 
pilgrimage to Mecca and keeps fasting in 
the month of RamaýEn, but then refuses to 
act upon any verdict of the Qur-lan or any 
command of the Prophet, or feels any resist- 
ance against his decision, then they have 
certainly turned into unbelievers. 5 

ýkjal5n Aba ýaliý asked the Sixth Imam to tell him the limits 

of ! man (Faith) and the Imam replied: 

Testimony that there is none worthy of worship 
but One God; and that Muhammad is the Apostle 
of God; and the admittan6e of all that he 
brought from God; and the five-times prayer; 
and the giving of the regular charity; and the 
keeping of the fast during the month of RamadEn; 
and the pilgrimage to the House; and the friend- 
ship of our friends and the enmity against our 
enemies; and coming in the group of 

(D the truthful. 6 

1. ibid, v. 2, P-130, Muslim, OP-cit-, V-1, P-37. 
2. S 63: 1.3. S 2: 146. 
4. Mulla Ijusayn b. IskAndar, Al-johiLrat al-Munl-fth, P-3. 
5. Al-Kulayni, 0-0-cit-, v-1, P-390. 
6. ibid, v. 2, 

_p. 
18. 
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I Al-Kulayni lays doim the Chapter-heading: The Pillarcu-, of 
Isla' under which he has made the aforesaid report. 

4. The nature of the Apostles. 

From the very beginning the Oneness of God was strongly 

emphasized in Islam and ths absolutely required mankind to 

avoid bestowing upon God's favourite trusted servants, the 

angels in the heavens and the Apostles on the earth, any of 
His Essential Attributes. Although the Apostles are held 

in high esteem and regarded as closely intimate with God, 

they do not depart from the essentials of the created beings 

and there is no provision in IslEm for bringing the Creator 

and the created one to one and the same level. It is true 

that the Apostles may have the support of miracles, but the 

direction of such miracles is also in the Hand of the One 

God; it is when He pleases that He honours them with the 

support of miracles. The Qur-ýan and the Prophet laid such 

stress on this point as to bring the otherwise widely 
differing Schools of IslEm, the Sunnis and the Shi-cls, to be 

at one on this issue. The Qur-an states the nature of all 
the Apostles as follows: 

Their Apostles said to them: 'We are nothing 
but bashar (human beings) like yourselves but 
God bestows (His) favours on whom He pleases 
of His servants, and it is not for us that we 
should bring an authority (miracle) exdept by 
God's permission; and on God should the 
believers depend. 11 

And they (the unbelievers) say: ",, That is the 
matter with this Apostle that he eats food and 
goes about in the markets? Why has an angel 
not been sent down to him, so that he should 
have been a warner with him? 2 

God answers these questions as follows: 

And We have not sent before you any Apostles but 
they most surely ate food and went about in the 
markets; and 1,, Ie have made some of you a trial 
for others; will you show patience? And your 
Lord is Everseeing. 3 

. 1'. S 14: 11. 
2. S 25: 7. 

3. S 25: 20. 
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The Qurfým states that the first of the Apostles is 
bashar: 

Ana when your Lord said to the angels: 'verily 
I am going to create a bashar from dust. So 
when I have made him complete and breathed into 
him Dly RTqh (Inspiration) then fall down and 
make ol; e-i; ance to him (Adam). 11 

As regards the last of the Prophets the Qur3an says: 

And say 'I am but a bashar like you; it is 
revealed to me that your God is the One, 
therefore whoever hopes to meet his Lord, 
he should do good deeds and must not assoc- 
iate anyone in worship of his Lord. 12 

All the Apostles were men and God never sent any of His 
Apostles from the other sex. The Qur-3"an says: 

And We sent not before you any (Apostle) but 
men to whom We sent revelation; so ask the 
people of the Dhikr (Admonition) if you do not 
know. And we did not give them bodies not 
eating food nor were they able to abide for 
ever. ý) 

i. The doctrine of al-Bukharl and the Sunnis: 
(a) The Prophet's own doctrine. 
Al-Bukharl reports Umm Salamah, the Mother of the 

Faithful, as saying that the Prophet heard some dispute at 
the door of his room, and that he went to them and said: 

I am only a bashar but those who have a dispute 
come to me for judgement), one perhaps being 
more eloque t (in plea) than another; so I 
conclude that one is telling the truth and I 
decide in his favour; therefore whatever I 
decide in favour of anyone which by right 
belongs to any other Muslim that amounts to 
nothing but a portion of hell; so it is up 
to him to accept that or to give that up. 4 

Al-Bukhari lays down the following Chapter-heading whereby 
he suggests that the Prophet was a man, like others in his 

manhood: 

1. S-38: 71,72. 
2. S 18: 110; S 41: 6. 

3. S 21: 7,8. 
4. Al-Bukhari, op. cit., v-9, p. 89, Aba Da7u-a, Sunan, 

v. 2, P-584. 
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"The saying of one rajul (man) to another raiu-I 
'Away with you. "' 

man 

He then reports kAbd Al, lEhbýkbbas, the Companion (68 A. H. ), 
ý 

as transmitting from the Prophet that he said to Ibn Sayyaa, 
the false-prophet: 

I have concealed something (in my mind) which 
I would like you to tell me. 

The Prophet had concealed iia his mind the verse of the 
QurJan: 'The day when the sky will bring forth dukhan 
(smoke) clearly visible. 11 Ibn Sayyaa could not say the 

complete word and replied that it was al-dukhkh; the 

Prophet then said: 

'Away with youl. 
ý 

Al-Bukharl and Muslim. report fkbd Allah b. MascUd, the 

Companion (32 A. H. ) as reporting from the Prophet as 
follows: 

I am only a bashar like you, I forget as you 
forget; so when I forget remind me (of that); 
and when anyone of you is in doubt about his 
prayer (how many rak4at he has performed) he 
should aim at what is correct and complete his 
prayer in that respect, then give the sal5m 
and afterwards make two prostrations. 3 - 

(b) The doctrine of the Companions. 

The Companions held the Prophet in high esteem and 

attributed:, every honour to him but they always believed 

him to be a human being upon whom God conferrred His 

favour. 
Fu4lah b. 4Ubaydah, Aba Burzah, the Companion (60 A. H. )) 

states that he was present when Abu Bakr was very angry with 

a man who had made a wrong form of retaliation. AbTa 

Burzah asked Abil Bakr to permit him to kill that man. The 

statement of Abu Burzah calmed the anger of Abu Bakr. AbTa 

Bakr then went inside and sent a man to summon AbTa Burzah 

1.44: 9. 
2. Al-Bukharl, op-cit-, v. 8, P-49. 
3. Al-KhaýJb al-Tabrizil, op cit., p. 92. According to the 

Muslim Faith the Prophet is , never left in any forget- 
fulness but he is necessarily reminded to tAf# his 
action correct. 
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and when he went to the Caliph he asked him what he had 

: ýaid. He replied that he had asked for permission to 
kill that man. AbTa Bakr then asked him whether he would 
have done so if he had allowed him to do so. He answered 
in the affirmative. Abu Bakr then said: 

No by God! It is not for any bashar (human 
being) after Muhammad (that one who abuses 
that human being should be killed). 1 

iDishah, the Mother of the Faithful 
) was asked how the 

Prophet worked in his house. She answered: 

He was one bashar among other bashar (human 
beings); he searched his garments (for lice 
or anything else), he milked his sheep and he 
did his own chores. 2 

, (Abd Allah b. 4Amr (67 A. H. ) reports that he wrote everything 
he heard from the Prophet intending to learn it by heart. 

The others forbade him and they said: 

Do you write doýqn everything you hear from the 
Prophet? But the Prophet is a bashar (human 
being) who speaks in anger as well as in 
pleasure. 

He reports that he refrained from writing and mentioned that 
to the Prophet who, making an indication to his mouth, said: 

Do write; by God in whose Hand is my life 
nothing comes out of it but truth. 3 

4Ikrimah, the Successor (107 A. H. ), also states as follows: 

The Prophet died; and., verily, he was a bashar. 4 

(c) The doctrine of the eminent Sunni- scholars. 

The scholastic theologians, the Jurists ana the Sufis 

all agree with the traditionists that the Apostles are human 

beings. Najm al-Din AbTa Hafs al-Hasafi (537 A. H. ) writes: 

Verily God has sent Apostles from the bashar 
to the bashar, who gave good tidings and 

1. Abil Da*u-d, op. cit,, v. 2, p. 600. 

2. Al-Tirmidhi, ShamaAil, pp. 24,25. 

3. Abu Da2ild, op. cit., v. 2, P. 514, al-Darimi, Al-Sunan, 
v. 1, p. 125. 

ibia, v. 1, p. 39. 4. 



warnings and explained to men the things of 
the world and of the Faith of which they 
needed; and He has supported them with 
mucjiznt ( miracles) which break the 
order of (general) nature. 1 

He further states: 

And the Apostles among the bashar (human beings) 
are more excellent than the Apostles of the 
angelsýand the Apostles of the angels are more 
excellent than the generality of mankind; and the 
generality of mankind is more excellent than the 
generality of the angels. 2 

The eminent Hanafl jurist Ibn. cý. bidln al-Shami, (1253 

A. H. ), states the division of bashar into three categories. 
Firstly, the high-ranking ones, like the Apostles; secondly, 
the middle class pious people like the Companions and other 
true believers; and. thirdly, the remainder of the people. 3 

Ibn 4. ýbidin further states, with reference to the Sharh of 
Al-Munyah, that the proposition of establishing the super- 
iority of the bashar, over the angels should not be discussed 

since there can be no clear-cut argument. 
4 

Al-Shaykh Wall al-DIn al-tIraql (826 A. H. ) was asked 

whether the acknowledgement of MutLammad as a bashar (human 

being) and his being an Arab was essential for the rightful- 

ness of the Faith? The Shaykh answered in the affirmative. 
He then said: 

If a man says "tI believe in the Apostleship 
of Ivluýammad to all the Universe but I do not 
know whether he was from the (category of) 
bashar or from the angels or from the jinn'> 
or 'if he saya, ' 'I do not know whether-TTe-was 
from the Arab or from the (Ajam' then there 
is no doubt about his kufr (unbelief). 5 

Al-Shaykh Ahmad Sirhjndj-*, ' the Plujaddid (1035 A. H. ), writes: 

-0 brother! Muhammad in spite of so high a 
dignity was a Lashar and marked with the mark 
of creation and with the mark of imkEii 
(contingent existence). 6 

1. Al-Taftazani, Sharlý al- %Aqa4vid al-Nasafiyah, p. 165. 
2. ibid, p. 196. 

3. Ibn 411bidiln al-ShEml, Radd al-DI-ahtar, V. 1, P-492. 
4. ýbid, v-1, p-493. 
5. Khayr al-Diln Abu- al-Barakat Hu(man Tfandl, Ghallyat 

al-MawRci! ý, v. 2, p. 19. 
6. khmad SirhiliCL-1,9, MaktUbdt, V. 1, P-177, letter no. 173. 
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The Prophets are equal with the generality of 
human beings in their manhood and they are at 
one in their essence and nature. Superiority 
comes out of their perfect attributes; and 
one who lacks these qualities stands apart from 
their category. 1 

When the chief Apostle says, 'I feel anger as 
the bashar feels anger' then what can one say 
of the saints? These noble persons are the 
same as other people in eating, drinking, 
living with a wife and children. and in their 
familiarity with them. The various associations 
which are,, the essentials of 'human beings do 
not escape them either. God, the Exalted, says 
in respect of the Prophets: %And we have not 
made them , . 

'bodies which do not eat; t2 and 
the unbelievers, with their eyes on externals 
said, 'What is the matter with the Apostle that 
he eats food and gods about ib. the markets?, 3-r 4. 

God urges upon His beloved Prophet to declare his 
manhood as He says: 'Say I am but a bashar like 
you, ... ; after his passing away from the world 
of elements his spiritual side supergeded his man- 
ward side. 5 

These are the testimonies of the eminent Sunnil scholars of 
dogmatics, the jurists and the Siifls who unanimously hold 

that the Apostles are human beings and in no case could 
the Attributes 6f God be'atiribu-&ýd-to them. 

(d) The -physical expression of the spiri . tual excellence. 

Al-Bukhgxi- does not reject the physical expressions of 
the spiritual manifestation of the excellence of Apostleship 

and the other Sunn'l traditionists also corroborate this 

point of his. Valb b. Malik (40 A. H. ) reports that when 
he refrained from going to Tabiik he went to the Prophet and 

gave his salam to him. He then reports the position of the 

Prophet as follows: 

1. ibid, v. 1, P-329, letter No. 266. 

2. S 21: 8. 

3. S 15: 7. 
4. Ahmad S'. irhindi, Mabda? wa MaCad, p. 26-7. 

5. khmad Sirhindl-, MaktiibEt, v. 1, p. 210, letter No. 209. 
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His face was shining with pleasure; and 
when he was pleased his face lit up so that 
it looked like a part of the moon and we 
were familiar with that (position of his). 1 

Al-Bukharl further reports al-Barra)b. c. Kzib, the Companion 
(72 A. H. ), who was asked whether the face of the Prophet 

was bright like a sword. He answered: 'No it was bright 

like a moon. t2 
'-ýAbba-s, the Al-Darimi (255 A. H. ) reports 'ýAbý. b. 

Companion (68 A. H. )., as saying: 

When the Prophet spoke, something like light 
seemed to come out between his front teeth. 3 

Abil Hurayrah, the Companion (57 A. H. ), reports: 

I have seen nothing more beautiful than the 
Apostle of Goa, who looked as if the sun were 
pursuing its course in his face. 4 

The traaitionists hold that long before his appearance in a 
human body the Prophet's soul was endbwed, " with the excell- 

ence of Apostleship. Al-Tirmiahi reports that Abu Hurayrah, 

. 
the Companion (57 A. H. ), asked the Prophet 

_, when he was 

assigned with the Apostleship? The Prophet answered: 

When ! dam had not yet united (his) soul and 
body. 5 

In spite of all these physical expressions of his body 

and his spiritual excellence his body had all the physical 
features of a human being. He felt the sun and when it was 

severe the Companions provided him with shelter from it. 

Al-Bukhari reports that when the Prophet migrated to 

Medina he made his stay with the BanilAmr b. tAuff; and 

people who had not seen the Prophet before were coming to 

Aba Bakr and the Prophet kept silent. Al-BukhEiri reports: 

1. Al-Blakharl, OP-Cit., V-4, p. 229, al-Kulayni-, op. cit., 
V-1, P-446. 

2. Al-Bukhari, OP-cit-4,228, al-Tirmidhip Al-Sunan, 
v. 2, p. 286, M-ShamEvil, p. 2. 

3. Al-Darimi, OP-cit-, v-1, P-30p Al-Tirmidhi-, op-cit., p-3- 
4. Al-Tirmidhi, op. cit., p. q. 

5. Al-Tirmidhi, Al-Sunan, 
_v. 

2, p. 282. It finds its support 
in a report of al-Bazzar also. (See, Mulla CA11K al- 
Qari, op. cit., p-72). 
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And, when the sun reached the Prophet Abu- Bakr 
came and provided the Prophet with týe shelter 
of his sheet and the people then identified 
the Prophet. 1 

CA11, the Commander of the Faithful, reports: 

one night when the Prophet was praying he placed 
his hand on the ground and a scorpion stung him. 
He struck it with his sandal and killed it. Then 
when he departed he said: 'God curse the scorpion; 
it does not leave one who is praying or anyone 
else, be he a Prophet or anyone else'. 2 

ii. The doctrine of al-Kulayn! andthe Shltls: 

Al-Kulayni reports Umm Salamah, the Mother of the 

Faithful, as saying in regard to the Prophet: 

And he was only a man like the others. 
3 

Ja4far al-*adiq, the Sixth Imam, reports that-the wife of a 
Companion asked her husband to tell his affair to the Prophet 

as he did not know what was hidden from him. She said: 

Verily the Prophet is a bashar (human being), 
so tell him your affair. 4 

Al-Bukhari, OP-cit-, v-5, P-78. Al-Kulaynl also holds 
this view and reports that the Prophet felt the sun and 
occasionally shaded his face with his hand. (Al-Kulayni, 
op-cit., v-4, P-350). This suggests-that his body was 
not transparent. Al-Hakim, the Sunni traditionist,, also 
mentions the shadow oi the Prophet (See, Al-Mustadrak, 
V-4, p-4562. This contradicts the report of al-Uakim 
al-Tirmidhi in his Nawadir al-UsUl that the shadow of 
the Prophet was not seen in the sun nor in the light of 
the moon (See, al-Suyliti, Al-Khaýalis, v. 1, P-71). The 
chain of this report bears &Abd a ; hmgn b. Qays al- 
ZalLfardn'l and cAbd al-Malik as its trýnsmitters. The 
former has been charged with composing forgeries (See, 
'7-al-4Asplý-ml, Tahdhib, v. 6, p. 258) and the latter is 
majhill kunknownT so neither are trustworthy. This 
need not contradict the occasional appearance of the 
Prophet as having no shadow by way of a miracle. 

2. Al-Khatib al-Tabr-izi-, op cit., p-390. Al-Kulayni 
also r; ports a scorpion stinging the Prophet. (op. cit., 
v-4, p-363, v. 6, p-327- 

3. ý: bid, V-5, P-565. 

_ýbid, 
v. 2, P-139. 4. 
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The Imam as well as the Prophet did not object to this 

comment of hers, which suggests that it was approved; 
however, although her use of the word bashar was correct, 
the event did not agree with her basic argument that the 
Prophet was in ignorance of her husband's financial position 
since God had already intimated this to him.. 

The illustrious Shi(I traditionist al-Shaykh al-Muf1d 
(413 A. H. ) writes in Kitab al-Magalat as follows: 

Verily the Apostles of God, the Exalted, are 
from among_bashar (mankind) and His Prophets 
and the Imams from among the Caliphs are created 
and invented; pains and plýeasures affect 
them, their bodies grow with -""" and in old 
age become and death c es to them and 
f anii" is to them. 
This doctrine is agreed by all (the believers) 
who believe in Oneness of God. 1 

Al-Tabarsi (early Sixth Century A. H. ) reports the Prophet 

as explaining the verse of the Qur; an as follows: 

'Say I am but a bashar like you'; this implies 
that I take food. 'It is revealed to me that 
your Goa is One'; this says that he should 
declare to them, 'I am like you in manhood but 
my Lord has distinguished me with an Apostleship 
with which He has not favoured you. t2 

Ibn Mutahhar al-ýilll (762 A. H. ) comments on this issue as 

follows: 

All the people of the (human) cqomunity 
associate him (the Prophet) --Wlrh- manhood 
and its essential qualities. 3 

Muýammad al-Baqir al-Majlisi gives a very conclusive 

statement on the question at issue as follows: 

Verily as for the virtues and the actions which 
cause proximity to God and excellence and which 
cannot be acquired by human endeavour and manly 
wisdom it is necessary to attain all this by the 

1. Al-Mailisi, op-cit., v-1, P-373. 
2. Al-Tabarsi, 

. 
11ý v. 1, p. 29. 

3. Ibn Mujahhar al-Villi, op. cit., p. 219. Al-Ijill! further 
compares the mankiad of the Apostles with the excellence 
of the angels and asserts the superiority of mankind to 
the angels. Q: bid, p. 225). 
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revelation of God and by having His inspira- 
tion.... That is why God sent from among His 
servants those people who by their spiritual 
aspect, their sanctity and., ýbjeir purity from 
human defilements are the 
inmates of the heavens; and by this aspect 
of theirs they receive the revelation from 
their Lord; and by their human aspect and their 
corporal form and their having the forms and 
modes of the creation and by their mixing with 
them in their apparent affairs they convey the 
revelation to them.... It is necessary that there 
should be ambassadors between Him and them (the 
'ý*41'2human beings) and it is also necessFy that 
they come from the category of mankind. 

Al-Kulayni admits that although the Apostles are in the 
form and mode of the creation and they are united with lk 

in their human aspects they not,, associateA' in any 
affair of their lifes. Al-Kulayna. says: 

Indeed when we proved that there is Our Creator, 
the Inventor and the Eýcalt&d--'. above us and above 
all which He created - and the Inventor is the 
Wise, the Exalted - it is not true that His creation 
may behold Him nor that they may touch Him; and He 
may fall into dispute with them and they may fall 
into dispute with Him. It is then proved that He 
has ambassadors in His creation who represent Him 
in His creation and in His servants; and He guides 
them for their welfare and for their benefit and in 
what causes them to exist and in the leaving of which 
is their destruction. This, then, proves that there 
are the Persons who command (for good) and forbid 
(from the wrong); and they are sent by The Wise, 
The Knower, in His creation, and they represent Him, 
the Glorified and the Mighty, and they are the 
Prophets, His selection from His creation, the wise 
endowed with wisdom, who are raised with that 
wisdom. In spite of being united with. other 
people in creation and form they "ý- not associate&6A 
them in any of the affairs of life; they are 
support1d by-the Wise, the Knower, with (heavenly) 
wisdom. 

Al-Mailisi comments upon this tradition as follows: 

It proves and states that it is necessary that 
there should be a prophet and that he is a human 
being and that he should have the qualities which 
the others lack, and these are the miracles which 
break the (general) laws of nature; and it is also 

Al-Mailisly op. cit., v. 1, p. 128. I 

2. Al-Kulayni., op. cit., v. 1, p. 168. 
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necessary that he 5kc-AIL lay down the pattern for 
the people by Goa, s permission, by His Command 
and His revelation and by His sending down the 
angel to him. The fundamental thing which he 
lays down for them is to-recognise God and that 
there is an Inventor of them Who is Powerful, 
the One who has no associate; and that the 
Prophet is His servant and His Apostle and that 
he knows what is hidden and what is evident; 
and that it is his due that He should be obeyed; 
and that God has prepared for those who obey him 
Paradise and for those who disobey him hell; so 
that the generality of the people wholeheartedly 
accept his. commands revealed on his tongue as 
coming from Goa and the angels. In this tradition 
there is evidence and indication to all of this. 1 

If al reports "Ali., the Commander of the Al-Shari -Radi 
Faithful, as stating the nature of the Apostles (of, the 

earth) as follows: 

After the Apostles of the heavens (the angels) 
there is no one to convey messages from God 
but the bashar (the human beings). 2 

When it is said that the Prophet is a nur (light) the 
traditionists do not intend to reject the doctrine of 
relating him to mankind, but they see two aspects united in 
him. Ja4far al-Sadiq, the Sixth Imam, states the creation 
of the Imams (and the Prophets also) as follows: 

Verily God originated us from the Light of His 
Magnificence; then He created our form from 
the dust which was treasured and concealed 
beneath the 4Arsh (Throne), and caused that 
nur to stay in that dust; so we are the crea- 
tion and the bashar endowed with light.. God 3 has not united anyone with this creation of us. 

Al-Shaykh al-ýuddiiq Ibn Babawayh (381 A. H. ) reports the 
Prophet as saying: 

'Ali and I have been created from One niir (light). 
We had bpen glorifying (the name of) God on the 
right ofl, Arsh for two thousand years before the 
creatiori of-7.7dam. When He created Adam He put 
that nur in the backbone of Adam. 4 

1. Al-Mailisi, o-p. cit., v. 1, p. 129. 
2. Al-Sharif_al-Raý!, OP-cit., V-1, PP-53-4. 
3. Al-Kulayni, op. cit -, v-1, P-389. 
4. Al-Sudduq, Mae5nT al-AkhbEir, v. 1, p-56, Al-Khisal. -D-172. 

ThiA report is reconcilable with the Su117T-rep; "F_t'týat 
Muýammad was aProphet when ! dam 

I 
hak not yet had his soul 

united with his body (Al-Tirmiahi, op-cit., v. 2, p. 282). 
Al-Kashsh'1 mentioned fAl_1 as being a bashar. See, 
Rijal, P-42. 
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These traditions do not prevent the Shii-'cl- traditionists 
from attributing the essential human qualities to the 
Prophets. They admit the forgetfulness of the Prophet, 

although they believe that he is always under the Divine 
Cover of God. Al-Kulayni reports Jatfar al-SRdiq, the 
Sixth ImEm, as reporting: 

Verily the Apostle of God led the people in the 
,, noonz-pray-erL4'4' two rak'L iit and then forgot 
and gave salam. 1 

on being informed he completed the prayer and made two pro- 
strations of forgetfulness. The Imam comments upon this 
tradition as follows: 

Verily Goa had Himself made him forget so that 
He may have mercy on the commnnity2(as to guide 
them how they should act when they forget in 
their prayer). 

As regards the nature of the body al-Majlisl discusses: 

And as for what is said as to his honourable 
body being latif (transparent), that it was not 
preventing the passing of the sun through it, 
this is beyond acceptance; for if his body had 
been so, his clothes would have not been so and 
if these also had been so would it not have 
prevented the passing of the rays of the sight? 3 

I The Isma'Lill sect of thes ShIl'i's also agrees with this 

doctrine that the Prophets are human beings and are united 

with human beings in their essential qualities. Abii Is4aq 

al-Sijistýliir (died about 360 A. H. ), the eminent Isma4ilir 

thinker states: I 
It is rightly proved from these clear preliminary 
prefaces that the Apostles are the best of the 
human beings ... and they are found united with 
them (the other human beings) in creation as to 
their corporal qualities. 4 

1. Al-Kulayni, O-P-cit-, v-3, P-355. 
2. ibid, v. 3, P-357. 'IWAsfinds support in another report 3-fal-Kulaynir, See, Lbid, v. l,. p. 164. Al-Tabars'l 

favours this point. See, al-Mlnaq: MA, Tanqllý al-Maqal, 
v. 1, p. 208. 

3. Al-Majlisi, OP-cit-, v-1, P-356. He refutes the report 
that the Prophet had no shadow. 

4. Abd Yacqab IstLaq, Ithbat al-Nab-a-lat, p. 41. 
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Isleim keeps the Prophets at a distance from the status 

of being worshipped and asserts that they are human beings 

and, that they can never attain a position of Godhead. The 

Qur; an says: 

It is not meet for a bashar that God should 
give him the Book and the judgement and 
-prophethood, and that he should then say to 
the eople: 'Be my servant rather than God's", 
but 

Ne 
would say): 'Be worshippers of the 

Lord because of your teaching the Book and 
your reading it'; and he would never enjoin 
on you that you should take the angels and the 
Prophets for Lords. 1 

5. The various categories of the Apostles. 

The origins of the words nabl and rasu-1: 

In Islam the words nabi and rasul are generally used for 
those persons to whom God pleases to give his message. There 
is also the occasional -use of the word mursal which mostly 
carries a literal sense rather than being accepted as a noun. 

The origin of the word nabi is either nabwah or nabawah 
(meaning height and elevation) or else it is from naby 
(meaning the path and the way); or else it is nably which 
is derived from nabal (meaning the information and the news) 

which would have nubu-"ah as a noun; but hamzah may be ex- 

changed for waw and the two waws united, as in muruwwah 
(manliness)% In the first two forms it is not mahmiiz and 
the word nabi means 'a man of high rank' or a wayfarer 

whereas in the third form it is mahmiiz and means the informed 

one. Al-Shaykh al-ýuddu-q, the ShIll scholar (381 A. H. ), and 
Abil Manýar al-Shaykh 4Abd al-Qahir al-Baghdada- (429 A. H. )ý 

and AbTa al-ýasan 'ýAll b. Mutiammad al-Mawardi- (450 A. H. ), the 

Sunni scholars, favour one side of the issue as follows: 

Ibn (Abbas reports that a bedouin said to the 
Prophet: 'Al-Sal- upon you 0 Nablý- Allah! 
(one who is informed by God)'; the Prophet 
said: 'I am not the nab? ' - Allah but I am 
the Nabi - Allah (one' whom God placed in high 
rank)'; the word nubuwwah has its origin as 
nabwah and it is used for the elevated places. 

1. S3: 78. 
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So nubuwwah means height and nabi means the 
elevated one. I have heard this eftplanation 
from AbU ýashar, the philologist in Madinat 
al-Salam. 

The (word) nabl in this form means 'man of 
high-rank near God, the Exalted. 2 

The word nabli is taken either from naballand 
as being mahmUz means news, for he gives news 
from God and if it is not mahmilz then it is 
taken from nabwah and means an elevated place 
and this is the most appropriate explanation. 3 

The eminent Sunni scholar of dogmatics 41bd al-16AzTz al- 
Firharwi (1240 A. H. ), the Commentator of the Creed of al- 
Nasaf! corroborates this explanation of Abu MansTar 4Abd 

al-Qahir and al-Mawardl as follows: 

It is derived from nabawah and it is multall 
al-lam and it means elevation and height and 
it is also applied to the elevated place. 4 

Al-Majlisi discusses this word with reference to Sharh al- 

maqaýid and gives all the above-quoted three meanings. 5 

I there is an indication in one of his 
, As regards al-Kulayni 

explanations that he is favouring the third of these mean- 
6 ings. He states that the nabl' is ýthe informed one'. 

The word rasul is a noun on the pattern of fa4u_1 and 
it means the murs (the sent one). Al-Subki (of the 

eighth century A. H. ) asserts that there is no other word 

which is on the-pattern of faciil which means an object. 7 

AbE ManýUr 4Abd al-QEhir (429 A. H. ) explains this word as 
follows: 

Rasul is one to whom it is revealed success- 
ively (one after the other). Its origin is 
from rasala al-labanu when milk is drawn in 
abundance. b 

1. Al-ýuddiiq, Malými al-Akhbar, v. 1, P-114. 

ul al 2. Abu Mansar 9Abd al-Qahir,, Us- -Din, P-154. 
3. Al-Mawardl, A(lam al-Nubuwwah, p. 25. 

4. Al-Firharwl, Al-Nibras, p. 8. 

5. Al-Majlis'l, op-cit., V-lý P1133. 
6. Al-Kulayni, op cit., v. 1, P-174. 
7. Taj al-Diln al-Subki:, op. cit., v. 2, p. 281. 

8. AbTi ManýTir 4Abd al-Qahir, OP-cit., P-154. 
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Al-Taftgzanl (791 A. H. ) states: that rasiil is on the 

measure of fdýdl; and it is from risalah (the message). 
' 

This is the literal discussion of the words nabl and 
rasulýbut as regards their use as specific terms of Islk 
they are at times used with synonymous meanings for the 

messengers of God; but when they are used in comparison. 
with each other there is some difference between the two. 
There is an indication in the Qur-ýEn that there is some 
difference but the apparent use of the Qur..? En does not 
differentiate them precisely. The Qur4an says: 

And we did not send before you any rasul 
(Apostle) or. any nab! (Prophet), but)when 
he des devil made a suggestion 
in regard to his desire; but God annuls 
that which the devil casts; then God 
establishes His communications and He is 
the Knowing, the Wise. 2 

Al-Bukharl lays down a Eý045k. Chapter-heading: 'The 

mention of the Prophets'O. in 
. 
'tiliS, he lays down nine 

Chapter-headings and begins his comments with 3. dam, ' 

suggesting that Tdam was a Prophetý He then mentions N4 

and transmits the tradition of intercession on the day of 

resurrection. AbE Sa4id al-Khudrig the Companion ( 74 A. H. ) 

reports that the Prophet said that the people, on that day, 

will speak to NUh as follows: 

You are the first rasiil to the people of the 
earth and God named you the servant, the 
thankful! Do you not see in which condition 
we are. 3 

believes in a difference This report suggests that al-Bukharl 
between the two and states Kdam to be the First Nabl and N4 
to be the First Rasul; this also suggests that all those 

who are a rasUl are in the first instance a nab-1. Al-Bukhax. -i 

mentions all of them un4er the main heading of anblyD 
(the Prophets). 

Aýmad b. 4anbal, the Imam, reports that Aba Dharr, the 

1. Al-Taftizanli, op cit., p. 164. 

2. S 22: 52. 

3. Al-Bukharl, op. cit., v-4, p. 164. 
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Companion (32 A. H. ), asked the Prophet who was the First of 
the Prophets, and the Prophet replied that it was _Tdam. He 
further asked if he was really a Prophet? The Prophet 

answered: 'Yes he was a Prophet to whom God spoke'. ' 

ii. The number of the Prophets and the Apostles: 

Al-Bukharl has not given the number of those who are 
-1; this suggests that the nabi and of those who are rasu 

traditions mentioning the number of the Prophets was not 
fulfilling al-Bukharils conditions for transmission. Ahmad 

b. Hanbal reports that the Prophet told"-he number of the T; 
Prophets as follows: 

A hundred and twenty-four thousand, among whom 
were altogether three hundred and fifteen who 
were rasul. 2 

The Shici traditionist al-ýuddaq also reports the Prophet as 

stating the number of the Prophets as one hundred and twenty- 

four thousand. 3 But he does not mention here the number of 
those who were rasul. 

Abil Mansur 'Abd al-Qahir (429 A. H. ) writes: 

The Muslim historians agree that the number of 
the Prophets is one hundred and twenty-four 
thousand as these have come down ih-ýýthO.. )Zightly 
proved traditions. The First of them is Adam 
and the Last of them is M4ammad; and they also 
agree that the Apostles among them are three 
hundred and thirteen like the number of those 
who had crossed the river with T_ýl-Ut and did 
not drink from that and kept firm in the fight 
against'qdlUt; ' and the same number was of the 
Companions with the Prophet at the battle of Badr. 4 

In spite of this the tradition which mentions the number of 

the Prophets is Khabar al-Wahid (a single report) and does 

not attain the status of celýbrity Abu- ýafý al-Nasafl- (537 

A. H. ) says: 

And there is no security, in a statemelit Qf 
their number.,, against their being -'v-eAv&J-- 

1. Aýmad b. Uanbal, M-asnad, v. 2, p. 213. 

2. Al-Khatl'b al-Tabrizi, OP Citl-, P-511. 

3. Al-ýUddUq, Al-Khisal, V. 2, P-173. 
4. Abu Manpr, 4Abd al-Qahir, OP-Cit-, P-158. 
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some who are not among them or W their being 
excluaed from them some that are of them. 1 

Ibn 47, bildIn al-Shami (1253 A. H. ) comments: 

The number of the Prophets is not certainly 
known; so it is right to say: 'I believe 
in all the Prophets, the first of whom is 
! ýdam and the last of them is Muhammad ... 
so it is not obligatory to beli; ve that those 
who are nab-i are one hundred and twenty-four 
thousand and those who are rasUl are three 
hundred and twenty-three, for that is a single 
report. 2 

The introduction of each one of the Prophets is not 
necessary, ('although it is necessary that those who have been 

named in_the Book should have been recognised as detailed' 

-The"QurJan says: 
And certainly we sent Apostles before you; 
there are some of them that we have mentioned 
to you and there are others whom we have not 
mentioned to you and it was not meet for an 
Apostle that he should bring a sign except 
with God's permission. 3 

iii. The various categories and their functions: 

Mulla gAll al-Qari (1014 A. H. ) elaborates the difference 

between the nabi and the rasiil as follows: 

The nabl is more general than the rasul; the 
latter is one who is commanded to preach (to 
others) and the nabl' is one to whom revelation 
is made whether or not he is commanded to preach 
that. Al-Odd! 4Iydd (544 A. H. ) says that the 
opinion of ih6 generLity of scholars is correct 

1* but not that every rasUl is necessarily a nabi 
vice versa.... It is also said that the two words 
are synonymous terms. Ibn Hamm5h (861 A. H. ) has 
favoured this opinion but it is evident that they 
are different because of the injunction of the 
Qurs&l and the traditions which state the number 
of the Prophets and the Apostles. 4 

We have already discussed that al-Bukhari differentiates 

between them and regards the status of nabi as more general 
than of the rasUl. Al-Kulayni reports al-Baqir, the Fifth 

1. Al-Taftazana'-, o -cit., p. 169. 

2. Ibn CýIbidiln al-Sha'i 1, OP-Cit-, V-1, P-492. 
3. S 40: 78; S 4: 164. 
4. Mulla-CAll al-Qiir1-, O-P-cit-, P-72. 
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Imam, as differentiating between the nabi- and the rasul 
as follows: 

The nabi is one who sees the dream and 
hears the voice but does not actually 
see the angel; and the rasUl is one who 
hears the voice and sees the dream and 
actually sees the angel. 1 

He reports Jaýfar al-Sidiq, the Sixth Imam, as giving four 

categories as follows: 

The'Prophets and the Apostles have four categories: 
firstly, the Prophet to whom a message is given in 
his soul, and his function does not extend to any- 
one else. Secondly, there is a Prophet who sees 
the dream and hears the voice but does not see the 
angel when he is awake, and he has not been sent 
to anyone and there is an Im5m for him as ! bra-him 
acted as Imam for Liij. Thirdly, there is a 
Prophet who sees the dream, hears the voice and 
sees the angel and he has been sent, oa people 
whether they are skaAt in number orýtfi_ey are numerous; 
such a one is like Yunus; God said of him land we 
sent him to a hundred thousand or more'. 2 Indeed 
they numbered some 130,000; and there is an Imdm 
for him. Finally, there is the one who sees (the 
angel) when he is awake and he is the Imým like the 
Prophets who are v. 1V al-"Azm-.., (endowed with firmness 
and constancy); d verily Ibrdhim was a Prophet 
and not an Imam until God said, 'I will make thee an 
Im5m of men. t3,4. 

This tradition-states the function of the Prophets. The ' 

function of the first category of the Prophets is not public. 
We have not found this kind of 1ýýophet in any authentic 
tradition of the Sunnis. Instead they mention a category 

of Mubaddathlýn (the inspired men). Al-Bukhari reports the 

Prophet as saying: 

Verily among the nations who passed before you 
there had been the MuhaddathUn and if there is 
one in my people he is 4Umar.: ' 

r 

1. Al-Kulayni, OP cit., v-1, P-176. 
2. S 37: 147. 

3. S 2: 124. 
4. ' Al-Kulayni, op cit., v-1, pp-174-5. 
5. Al-Bukha-ri-, op-cit., v-4, p. 211. 
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The function of the second of the four categories of 

al-Kulayni is only to represent the Imam and he himself is 

not an authority for anyone. Al-Bukharl does not agree 

with this view-point and states luý, the Prophet, as having 

his own community. He lays down a Chapter-heading and 

quotes therein the verse of the Qurlan: 

(And We sent) Lu-t when he said to his 
peoplel ... 2 

The third and the fourth categories are both givers of 

good-news and are Warners. They are the nabis and the 

rasals, the Prophets and the Apostles. The Sunn-is agree 

upon these two categories. Abu Hafs al-Nasafi (537 A. H. ) 

says: 

All the Prophets give report and intelligence 
concerning God,, the Exalted; and they are 
veracious and sincere, and they are innocent 
and the are never subject to losing their 
office. 

ý 

The foremost duty of the Apostles is to tell the people 
the truth, the right path, and to guide them to the proper 

way of life; and they call upon the people to follow them 

and they assert that their lives are a pattern for their 

people. The Qur-lan says: 

And We did not send any Apostle but that he 
should be obeyed, by God's permission. 4 

The QurJan states the function of Mujýammad as an Apostle as 
follows: 

Certainly Goa conferred a benefit upon the 
believers when He raised among them an Apostle 
from among themselves, reciting to them His 
verses and purifying them; and teaching them 
the Book and the Wisdom. 5 

1S7: 80. 
2. Al-Bukhari, op-cit. ', v-4, p. 180. 

3. Al-Nasafa., op-cit., p-170, Nawwiib giddiq ýiasan, 
Bughyat al-REPid, p-79. 

4. S 4: 64. 

5. S 3: 163. 



iv. The different modes of revelation. 

As regards the modes of revelation, the Qurjan gives 
a very comprehensive conclusion. The Qur-yan says: 

And it is not for any bashar that God should 
speak to him except by 7m-inute) revelation 
or from behind a veil, or by sending an 
Apostle so that he reveals by His command, 
what He pleases; surely He is High, Wise. 1 

Al-Bukhari reports 'Pishah, the Mother of the Faithful, 

as stating: 

The first revelation which the Apostler-of Goa 
received was the true vision in sleep and every 
vision he saw came like the bright gleam of 
dawn. He then became fond of solitude and 
would go alone to the cave on Hird' ... until 
the truth was manifested for him when he was in 
the cave on Hira; ),. The angel came to him and 
said I fecite: 12 

After this initial revelation the angel did not appear to him 

in his actual vision for a long period and the Prophet saw 

only a light. Al-Bukhari and Muslim report Ibn cAbbas, - 
the Companion, as saying: 

The Apostle of God stayed in Mecca hearing the voice 
f6f, *Iýfifteexi, - years; for seven years he say the 
light but nothing along with it; and there were 
eight years during which revelations were given 
to him. 3 

Ibn (Abbas was not born at that time; he was born only three 

years before the migration of the Prophet to Medina-.. There 

is some misunderstanding in respect of the Prophet's period 

of stay at Mecca; he stayed there only for thirteen 

years after the commencement of revelation and not for 

fifteen years; but the mode of revelation expressed therein 

is beyond any dispute. During this stale of revelation the 

Prophet r- the revelation3and, when there was clear 

vision of the angel, the revelations were given to the 

Prophet and he himself felt no anxiety. Al-Bukhýari reports 

1S 42: 51. 
2. Al-Bukhari, OP-cit., v-1, P-3. 
3. Al-Khatlb al-Tabrlzi, OP-cit., p-521. 
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al-ýarith b. Hishk (18 A. H. ) as asking the Prophet what 
was the mode of revelation to him. The Prophet elaborated 
it as follows: 

It comes to. me at times like the clanging of 
a bell, and that is the type which is most 
severe for me; it then leaves me, and I have 
retained of it what the angel said. At times 
the angel appears to me in human form and 
speaks to me and I retain what he says. 1 

IA? ishah, the Mother of the Faithful, says that she 
r" 

saw the Prophet, when ' c-'L"ke- ý to him, on a very cold 
day,, ana his forehead was pouring with sweat when it left him. 
Al-Bukharl reports in another chapter that the Prophet said: 

At every occasion of revelation the angel comes. 
At times the angel is apparent in the clanging 
of a bell. He leaves me and I retain what he 
said; and that is the more severe for me; and 
at times the angel appears to me in a human form 
and speaks to me and I retain what he says. 2 

Al-Tirmidhi reports that there was a buzzing sound also, 

near the face of the Prophet, when a revelation came to him 
(of the type which was more severe for him). 4Umar, the 

Commander of the Faithful, reports: 

When a revelation came to him a sound was 
heard near his face and it was like the 
buzzing of the Bee. 3 

IAbd Alliih b. Maslciid, the Companion (32 A. H. ), reports 

another type of inspiration which descends on the soul. He 

reports the Prophet as saying: 

The Faithful Spirit (the Spirit of Holiness) 
has blown 92n my soul (given inspiration) 
that a soul will never die till it its 
whole provision. So fear Goa, be moderate in 
making requests, and do not let the idea that 
your provision has been delayed induce you to 
seek it by acts of disobedience to Goa; for 
what Go4 has can be attained only by obedience 
to Him. * 

Al-Bukhara., op. cit., v. 1, p-2. 
2. ibid, V-4, p-136. 
3. Al-Tirmidhi, op. cit., v. 2, p. 201. I 

4. Al-Khallb al-Tabrizl, OP-cit., P. 452. 



Al-Kulayni also reports al-Baqir, the Fifth Im9n, 

as transmitting this tradition from the Prophet. 1 

These traditions suggest that there wereldre revelations 
apart from the Qur"an >and in this type of revelation 
also the angel was involved. There is an indication of 
this type of revelation in the Qurvýn as well: 

The Faithful Spirit has descended with it 
upon your heart that you may be of the 
Warners; in plain Arabic language. 2 

The Apostleship is God's election and cannot be 
acquired by spiritual mortification. 

The Apostleship is a benefit of God, His own election, 

and not a position which could be acquired by worship, and 

, spiritual mortification. The Qur)an says: 

Their Apostles said to them: 'We are nothing 
but human beings like yourselves, but God 
bestows (His) 

3 
favours on whom He pleases of 

His servants. 

And thus do We try some of them by others so that 
they say: 'Are these those upon whom God has 
conferred benefit from among us? Does not God 
best know the grateful . 1? 4 

And they say: 'Why was not this Qurlan revealed 
to a man of importance in the two towns? ' 'Will 
they distribute the mercy of your Lord'>15 

And when a communication comes to them they say: 
'We will not believe till we are given the like 
of what God's Apostles are given'. 6 God best 
knows where He places His message. 

These verses explain that Apostleship is God's own selection 

and none can acquire it on his own accord. 

i. Al-Bukharl's-evidence: 

The first 23obk Chapter-heading of the Al-ý2ýLi4 of al- 
Bukh9xI is Kitab al-Wýjhy (The Book relating to revelation). 
1. Al-KiilýLyhl, op. cit., v. 2, p-74. 
2. S 26: 193-4. 

3. S 14: 11. 

4. S 6: 53. 

5. S 43: 31,32. 
6. S 6: 125. 
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It is with this that he starts his work and introduces his 

book. He gives there the report of Abd Sufy5n when the 

latter, with some of his companions, was in SyriEý a' nd 
Heraclius, the Emperor of Byzantium had received the letter 

of the Prophet inviting him to embrace Islam. It was the 

time when there was the peace between the Prophet and the 

Quraysh of Mecca. Heraclius summoned the Arab-traders and 

asked them some questions through his interpreter. The 

Emperor asked Abu Sufycýn: 

Has anyone of you said this (made a claim to 
prophecy) before him? 

AbTi SufyEn answered in the negative. Heraclius then 

elaborated his point as follows: 

I asked you whether anyone of you had said 
this thing before him and you said that no one 
had done so, for if someone had said this 
before him I would have considered that he was 
a man who was trying to approach the same thing 
which had been said before.... If what you say 
is true his kingdom will certainly reach to what 
is under my feet. I knew that he would come 
forth but did not think that he would be from 
among you. If I knew I could get to him I would 
like to meet him and if I were with him I would 
wash his feet. 1 

Al-Bukharl, by bringing this report in the context of the 

beginning of revelation, indicates that one cannot aspire 

to Prophethood and it cannot be acquired gradually by any 

mystical exercise; but it is the election of Goa which 

He confers unawares upon one with whom He is pleased: 

The Companions did not reject this interpretation of--'Heraclius 

and apparently they approved this point in regard to prophet- 

hood. Al-Bukharl reports in another Chapter of his as 
follows: 

... until the Truth came to him all of a sudden 
Vh& he was in the car of Hira; so the angel 
came to him therein. 

1. Al-Bukhiiril, op. *cit., v. 1, p. 6; v-4, PP-56-7. 
2. ibid, v-9, P-37. 
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The opinion of Heraclius corroborates the following yerse 
of the Qurlan as follows: 

And you did not expect that the Book would 
be revealed to you but it is a mercy from 
your Iord. 1 

The eminent Sunni traditionist Shams al-DIn al-Dhahabil 
(848 A. H. ) states: 

The Frophethood is a benefit of God which He 
confers upon the one whom He selects from the 
people of knowledge and action. There is no 
technique for the bashar (human beings) ever 
to acquire it. 2 

AbU al-'Abbas Ahmad al-Qalqashandi- ('9th century A. H. ) attacks 
the followers of Aristotle as follows: 

They say that the links of Apostleship are 
unlimited and that they are acquired; that 
man can acquire them by spiritual exercise. 
These two theses are among the reasons for 
which they have been declared., unbelievers, 
(firstly) for their proposing the possibility 
of further prophethood after the Prophet with 
relation to whom God said 'he was the last 
of the Prophets', and (secondly) for their saying 
th&t it could be acquired by acquisition. 3 

ii. Al-Kulayni's evidence. 

Al-Kulayni says that the Imamah is also a choice of God 

and that it is not a position which can be acquired by human 

efforts. This depicts his doctrine in regard to Apostle- 

ship also that any Divine status cannot be acquired by 

mystical approach and spiritual mortification. Al-Kulayni 

reports. al-Rid, a, the Eighth Imam, as saying: 

Verily the Imýmah is higher in value, greater in 
dig nity, superior in condition, more preserved 
in its aspect and too remote in its depth than 
that it could be acquired through 

. 
human 

wisdom or that they should obtain it by their 
own ideas or that they should appoint an Imam 
by their own choice .... Verily the status of 
the Im5mah is the same &s the status of 
the Prophets. 4 

1S 28: 86. 

2. Al-Dhahabi, Tadhkirat al-Huffjý, V. 3, p. 127. 
3. Al-Qalqashand'i, Subh al-Afsha, v-13, P-305- 
4. Al-Kulayni, OP cit,., V-1, pp. 199-"200 
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The Ismalilis also corroborate this doctrine that 
this is a Divine status to which no human approach can. 
be made. Abu Yacqub al-Sijistani (about 360 A. H. ) 

writes: 

There is no power of to establish 
that. 1 

Now we turn to the most important aspect of Apostleship, 

the qualities of the Prophet, and how they could easily be 

recognised. There are three points upon which stress can 
be laid as being the fundamental qualities of the Prophets 

and the Apostles. Firstly they agree with each other in 

principle and in their conception of God and the Hereafter. 

Secondly they are from all the major and the minor 

sins3and, if there is a rare occurrence of any-unintentional 

mistake in any of their worldly affairs or if they fall into 

forgetfulness, they are not left unattended but are checked 

and set on the right path. Thirdly they have the support 

of miracles by which God breaks the normal conduct of nature. 

7. The Quality of the Prophets they are basically at one. 

The Qurlan states all the Prophets to be at one in 

calling mankind to One God and to. belief in the Hereafter. 

The Qur2gn asserts that the Prophet Muhammad is not a new 
Prophet but that he is linked with the previous Prophets. 

He differs from them in some applications of religion since 
2 he has been endowed with a new Shari'ýah; but in principle 

and in the fundamental doctrines they are all related to 

one religion. The Qur'Oan says: 

It is the same religion He has established for 
you as that which He enjoined upon NUh-and that 
which we have revealed to you and thaVwhich we 
enjoined upon Ibrahim and MUsE and 41sa, that 
you should remain steadfast in religion and be 
not divided therein; hard to the unbelievers is 
the way to which you call them; God chooses for 
Himself whom He pleases and guides to Himself the 
one who turns to Him. 3 

1. Abu Yaeqab, Ishaq,, op-cit-, --P-55----'--ý 
2. The Qur)an says: 'Then We have made you follow a 

shar'itah (course) in the affair, therefore follow it. ' 
(S 45: 1-9). 

3. S 42: 13. 
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There is another injunction of the Qurý*an in this context: 

Surely we have revealed to you as we 
revealed to Nah and the Prophets after 
him, and we re-ýealed to Ibr-ahlm, IsmU4,11, 
Islp. -aq, Yacqab and the tribes, and to 41sa, 
AyyiIIj Vinus, Hgrýan and Sulaymanýand we 
gave to Dn'ýUd Lýcripture; and we sent 
Apostles we have mentioned to you before 
and Apostles we have not mentioned to you 
and God addressed to Milsa His word speaking 
(to him). 1 

'These are they whom God guided, therefore 
follow their guidance. Say: I do not ask for 
any reward for it; it is nothing but a 
reminder to the nations. 12 

'Nothing is said to you but what was. said to 
the Apostles before you. 13 

'And we did not send before any Apostle but we 
revealed to him that there is no God but me, 
therefore serve me. 14 

i. Al-Bukhiirlls approach on the point at issue. 

Al-Bukh5xil" reports Ylujahid (100 A. H. ), the Successor 

and the pupil of Ibn CAbbas, as explaining the first of the 

above-quoted Qurlanic statements as follows: 

Muhammad! we have enjoined u on you and 
Nuý din wahid (one religion)F 

Al-Bukhari gives the second of the above-quoted QuiJanic 

-statements as a Chapter-heading and then reports the Prophet 

as saying: 

It is not meet for anyone to say that I am 
superior to YUnus b. Mat5.6 

Al-Bukhari suggests. that, in the basic conception of 
Apostleship, all the Prophets are equal and at one. He 

reports Ibn 4Abbas as explaining the third of the above- 

quoted QurJanic statements as follows: 

Your Prophet has been commanded to follow the 
path of the previous Prophets. 7 

1.4: 163, -4.2. S 6: 91. 
3. S 41: 43.4. S 21: 25. 

5. Al-Bukh-aril, op. cit., v. 1, p. q. 
6. ibid, v. 6, p. 62. 

7. ibid, V-4, p. 196. 
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Al-Bukhari reports the Prophet as saying: 

I am the nearest of kin to 11sa b. Maryam in 
this world and the next. The Prophets are 
brothers, sons of one father by fellow-wives; 
their mothers are different but their religion 
is one. 1 

ii. Al-Kulayni's approach on the point at issue. 

Al-Kulayni reports Mu4ammad al-Baqir, the Fifth Imam, 

as stating: 

Verily God, the Mighty and the Glorified, sent Nah 
to his people that 'they should worship God and fýar 
Him and obey him2 (NUh). ' He then called the people 
to One God ane, 

-tLt týey should worship Him and he 
did not associate anyone with Him. Then all the 

"the &ý: tvc---a4 tt- Prophets were sent '11ý' that 'A 
reached Mulýammad. He also called the people to 

worship God an not to associate anyone with Him; 
4S 

and Goa said: 
Pe 

same religion He has established 
for you as that which He enjoined upon Nuh; and that 
which We have revealed to you akk that which we 
enjoined upon Ibrýhlm and MUsa and 11sR that you 

should remain steadfast in religion and be not divided thereint3 ... 'He established for "ý 
. of the 

Prophets a law and a course14 ... and said to Muhammad: 
'Surely we have revealed to you as we have revealed 
to NU4 and the Prophets after him'. 15.. 6. 

Jalfar al-Sadiq, the Sixth Im9m, corroborates this doctrine 

as follows: 

Verily God bestowed upon Muhammad the religious 
Dogma of NTah , IbrZihim, Milsa, and 41sa, the 
Oneness of God, Sincerity (as to His Oneness), and 
the giving up of associates, and the general nature 
of Hanif in which there is no hue of rahbanlyah 
(keeping aloof) or of siyabah (ascetic i-t4n4graCY), 
and he made lawful to them the good things and 
made unlawful to them the impure things and removed 
from them heir burden and the shackles which were 
upon them .; 

1. ibid, V-4, p. 203. 
2. See, S 71: 3. 
3. S 42: 13. 
4. S 5: 48. 

5. S 4: 163-4. 
Al-Kulayni, op cit., v. 2, p. 29. 

7. ibid, V. 2, p-17. 
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8. The Quality of the Prophets as being. MO sUm (sinless). 

The QurJEnic conception in regard to all the Prophets 
is that they are sent to set a pattern for their Communities 

and that the people should obey them. The Qur-Ian asserts 
that it is good to follow them and it is an evil to disobey 

them. This conception requires that they should be guarded 

under the Divine guard and if they are allowed to commit 

sins it establishes that the sins are also the patterns for 

the nations. The Qur2an says: 

'And we did not send any Apostle but that he 
should be obeyed by God's permission. 11 

The QurJýn regards the emulation of the Prophet as being the 

basis for the good pleasure of God and it is evident that God 

is not pleased with sins. So it is required from the be- 

lievers to accept the Prophet as their judge in all their 

disputes. The Qur*an says: 

'Say: If you love God then follow me. God will 
love you and forgive you your faults and God is 
Forgiying, Merciful. 12 

'But no! by your Lord! they do not believe until 
they make you a judge of that which has become a 
matter of dispute among them, and they do not find 
any constraint in their hearts as to what you have 
decided and they submit with entire submission., 3 

'Certainly you have in the Apostle of God an 
excellent exemplar for him who hopes in God and 
the Last Day and remembers God much. 14 

It is not meet for a Prophet to be dishonest in any sphere 

of his life. The Qur-lan says: 

And it cannot be attributed to a Prophet that he 
should act unfaithfully;,,, 

", 
d he who acts 

unfaithfully shall bringAýhat in respect of which A he has acted unfaithfully on the day of 
resurrection. 5 

1-4: 64. 

2. S 3: 30. 
3. S 4: 65. 
4. S 33: 21. 
5.1 S 3: 160. 
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The Qur"an speaks as follows to the Prophet Muhammad 
as to how God safeguards him from even a minute inclination 
towards a sin: 

'And had it not been that We had already confirmed 
you you would certainly have been near to inclining 
to them a little. 11 

i. Al-BukhEirlls approach on the point at issue. 

Al-Bukharl reports that on the day of Hunayn . the Prophet 
divided the booty with some preference for Al-Aqrac b. Ijabis, 
'Uyaynah b. Badr, Zayd al-Tiil I and 4Algkiah (or '(Tmir b. al- 
Tufayl) and some other Arab chiefs. One man (DI17u al- 
Khuwayýirah from the BanU_ TamIM) made objections to the 

division of the Prophet and said: 

'This division is not made equitably and the 
pleasure of God is not sought therein. ' 

This was brought to the notice of the Prophet and the Prophet 

said: 

'Who will act equitably if I do not? God may 
have mercy on Masa, he brooked more than this 
and yet he observed patience. t2 

Abu Salid al-Khudri reports about the division of the gold 

which (All had sent from Yaman; and the Prophet divided 

that among the chiefs of Najd. A man with deep-set eyes, 

a projecting brow, a thick beard, high cheekbones and a 
shaven head came forward and said: 'Fear God., Muýammad! l 
The Proph%tosai h wili obey God if I disobey Him? God 

entrusts me with truth over the inhabitants 
of the earth but you do not. 13 

'I am the trustee of One who is in the Heavens; 
and the news of the Heavenscomesto me day and 
night. ' 

*** , out upon you! Am I not the most fearful 
of God among all those who are on earth. 14 

Someone, either fUmar5 or KhiUid, 6 asked for permission to 
kill that man but the Prophet did not allow that. 

1. S 17: 74.2. Al-'Bukharl, op-cit-, v-4, P-115. 
3. Lb-id, v-4, p. 167.4. ibid, v-5, p. 207. 
5. See, jbid, v. 9, p. 21.6. See, Lbid, V-4, p. 167. 
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Al-Bukhari reports CK-4ishah, the Mother of the Faithful, 

as saying: 

The Prophet was never given his choice between 
two things but he took the lesser of them provided 
it involved no sin, for if it did, no one kept 
farther away from it than he. And the Prophet 
never took revenge on his own behalf for anything 
unless something which God had forbidden had been 
transgressed, in which case he took revenge for 
it for the sake of God. 1 

Jabir b. 4Abd Allah, the Companion (74 A. H. ), reports the 

Prophet as saying: 

Verily you know that I am the most fearful of 
God, the most truthful, and the most virtuous 
among you all. 2 

%Abd Allah b. ýAmr says that the Prophet allowed him to 

Write the traditions and gave him the following assurance: 

By God in whose Hand my life is possessed 
nothing comes out of this (making an 
indication to his mouth) but the truth. 3 

Abu ýIanifah, the Imam (150 A. H. ) 
) states the Sunni 

doctrine as follows: 

All the Prophets are safeguarded from the major and 
the minor sins and from unbelief and evil; yet 
there have been (from some Prophets) some slips 
and mistakes. 4 

Qadi Au Zayd comments: o 
These slips are never left without being clarified 
that they are indeed only slips; this may be 
described either by the Prophet himself as when 
Mascil explained, after he had killed the Qibti 
with his fist that 'this was on account of the 
devil's doingl; 5 or God, the Glorified, may 
2xplain the matter as He said in relation to 
Adam: 'And Jýdam disobeyed His Lord and allowed 
himself to be seduced. 16 It has also been said 
that this step7 occurred before 

- 
the Prophet- 

hood was conferred upon him, for God says: 'Then 
His Lord chose him, so He turned to him and 
guided him'. 8,9. 

1. ibid, v-4, p. 230- 2. ibid,, v-9, P. 138. 
3o Tb-U1)a3Ud, op. cit., v. 2, p. 514. 
4. Abil Ijanifah, Fiqh al-Akhar, p. 22-3 (with commentary of 

al-Shaykh Aba al-Muntaha). 
5. S 28: 15.6o S 20: 121. 
7. 'This was only a slip and not a sin as it was not united 

with TLdam's intention to disobey God. The Qur. ýan says: 
'We did not find in him any determiiLiation to disobey 
God'. S 20: 115. 

8. S 
9. Rulla ýAll al-Qiirl, Sharh Fiqh al-Akbar, p-70. 
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Mulla 'All al-Qara- (1014 A. H. ) gives a very conclusive 
statement: 

No one of the Sunni7*s has ever admitted that the 
Prophets intentionally do any wrong3but that 
occurs unintentionally on account of forgetful- 
ness and oversight and it is named as zallah 
(slip). Al-Qanawl says: 'The people dif er 
in regard to the nature of cDýmah (protection 
from sins); some say it is-merely a benefit 
of God and that man has no option in it. it 
is either a part of their creation as being 
different from that of others, so that they 
have no inclination to sin and no separation 
from obedience as in the nature of the angels; 
or else their avoidance of eviý d? eds and their 
leanings towards virtues is - O'ý' ,- from 
God after He has endowed them with the human 
qualities. And some scholars say I-Ismah is a 
benefit from God and a sign of His affection; 
but this is in such a way that, after (being 
endowed with) (Iýmah, they have power to take 
initiatives for good and hold back from the sins. 
This is the opinion of al-Shaykh AbU ManýUr al- 
Mffturlidl; he says that IIýmah does not preclude 
hardship and temptation. This implies that it 
does not compel the Prophets to obey and does not 
maketh-im incapable of sin-1 

'ýAli al-Qari defines cIsmah in another discussion as follows: 

The. state of gIsmah means that God may not create 
sins for a man in spite of his having the power 
and option. 2 

ii. Al-Kulayni's approach on the point at issue. 

Al-Kulayni corroborates the report of al-Bukhar-i which 

we have already given regarding the day of 4unayn when some 

peopl e had made objections to the division of booty which 
the Prophet was making to win over some men's hearts (as a 

matter of ta*llf al-qalb). Zurarah, the 6ompanion, reports 

al-Baqir the Imým as saying: 

God then poured down the light (of their Iman"belief). 3 

This suggests that it is not allowed in Islam to ascribe any 
4U6 . 4ASO tme-4 

wrong to the Prophetýand 1sAthe doctrine of 4Iýmah, 

1. ibid., P-71. 
2. ibid, p. 180. 

3. Al-Kulayna., op cit,., v. 2, P-411. 



the sinless status. of the Prophets. 
Al-Kulayni discusses how there will be a witness from 

every people (Ummah) on the day of resurrection and how the 
Prophet Mu4ammad will also be brought as a witness relating 
to his people. He then reports that the Divine Imams are 
also the witnesses in respect of the creation and that the 
Prophet will be a witness in respect of them. Al-Kulayni 
then reports fAll, the Commander of the Faithful, as saying: 

Verily Goa has purified us, protected us (from 
sins) and made us witnesses in respect of His 
creation and His authority on the earth and 
accompanied us with the Qurx7-ui and the Qur. )an 
with us; we do 

1 not depart from it nor does it 
depart from Us. 

This statement of 4A11 covers the Prophet also. Muhammad 

al-Baqir, the Fifth Imam, states: 

Verily the Prophets do not commit any sin 
because they are Mac gUmiln (the", ", epý'rotected oR-e-s 
from sing), the Matahhardn (the purified ones). 
They do not commit'any offence, nor do they 
do any wrong, nor do they corpit any sin, be 
that a minor or a major one. 

The Imým further states: 

God said to I44nmmad: 'I created you and you 
were nothing and I inspired in you My spirit 
as an honour from me; I honoured you by the 
fact that I established obedience to you as 
obligatory for all my creation. So one who 
obeys you has obeyed me and one who disobeys 
you has disobeyed me. t3 

This procedure for actions cannot be asserted unless it is 

established that the Prophet's pattern of actions is pleasing 
to God and is sinless. If they slip a little it is also set 
right and treated as f6rgiven so-that-their. 

&X"-iO1e-_may-nQt be 

doubtful and disdained. Al-Kulaynir reports cAll, the 

Commander of the Faithful, as saying: 

As to what has been mentioned of the affair of 
the foremost, they are the Prophets, whether 
they are Apostles or whether they are not 
Apostles. God endowed them with the five 

1. ibid, v. 1, p. 191. 
2. Al-Shaykh al-Suddilq, _'op. 

cit. v. 2, P-35. 
3. Al-Kulayni, op. cit., v. 1, P-440. 
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spirits, the spirit of Holiness, the spirit of 
Belief, the spirit of power, the spirit of 
desire, and the spirit of the flesh. By the 
spirit of Holiness they are raised as the 
Prophets, Apostles and the 

-Iike-,,. and by that 
spirit they acknowledge things; by the spirit 
of Belief they worship God and do not associate 
anyone with Him; by the spirit of power they 
fight against' their enemies and 
arrange for their*,, Tivelihood; by the spirit of 
desire they have delicious food and marry young 
women as allowed; and by the spirit of the 
flesh they walk and go their way: they are the 
ones whose 

, 
dhunUb (mistakes and slips) are treated 

as forgiven and disregarded. 1 

Then the Imam recited: 

We have made some of these Apostles to excel the 
others; among them there are those to whom God 
has spoken and some of them He has exalted by 
degrees of rank and to I-IsE we gave clear 
attestations. 2 

Al-Tusi (672 A. H. ), the eminent ShItl scholar of dogmatics, 

states: 

It is obli atory for the Prophet to remain 
protected 

Mom 
. sins) so that trust is 

established and the object of their exaltation 
among the people is fulfilled. 3 

Al-Villi (962 A. H. ) comments: 

fIsmah (r tection from sins) does not reject 
the powePl'! 

Rýbut 
rather the maspUm (the protected 

one) has 
Wthe 

power of commi-tting sinssotherwise 
he would not have been praised for avoiding 
sins. 4 

Al-Mailisi, the second, gives a very comprehensive statement 

on this issue: 

So, on account of his perfect acknowledgement of 
God, the Prophet keeps himself always under the 
guard of his Lord and apart from that which 
pleases his beloved God nothing occurs to his 
mind; and if there is the occasional idea of any 
misdeed his observance of the glory of God does 
not allow him to act upon that. If it is so as 

1. ibid, V. 2, p. 282. 

2. S 2: 253. 

3. Al-Tusi, Tajrid al- ItIlgad, p. 217. 

4. Al-Hilli, Kashf al. -MurEd, p. 228. Al-Hilli asserts that 
this is the essential-quality of the Divine Im5ms also. 
(See, al-Hilli, Minhaj al-Karamah, p. 147. 
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some people think that God forces him to 
give up sins then protection from sin is 
surely not an excellence for him nor will 
he be rewarded for giving that up. It 
should be recognised here that the verses 
of the QurOan and the reports which give an 
idea of their performing any wrong are to 
be interpreted either as performance of an 
undesired thing (not reaching the status of 
sin) or else they may suggest that it is a 
question of the neglect of the better verse. 

In view of the honoured status of the 
Prophets any undesirable action or any neglect 
of the better verse is a light matter; so it 
is at times expressed as a fault (although it 
is not really a fault). There are some other 
reasons too which I have mentioned in HayHt al- 
QuMb. As regards some stories of the Prophets 
which have been given in tafs-Ir and taArl'kh 
literature, most of them are forgeries and 
accusations which the Sunnis have taken from 
the Jewish literature. 1 

This Shiti statement is consistent with the preceding Sunni- II 

statement of (All al-Qarl and it bears evidence that both 

the Schools of IslEm believe in the sinless status of the 

Prophets and it is in the light of this fundamental belief 

that they interpret some events of some Prophets in whicch 
the doctrine of 4Ismah (Divine protection of the Prophets) 

is discussed as being involved. 

9. The Miracles of the Prophets. 

The Qurýýan and the rightly proved traditions bear 

evidence that God had supported His Prophets with miracles 

which break the general laws of nature. In general the 

word mukjiza; t is used in this context and it means actions 
which frustrate the opponents. This word is not found in 
the Qur)En nor was it ever used by the Prophet. Instead,, 
the Qur)En uses the words ayah2 (indication), burh. 7in3 

and bayyinah4 (evidence) in this respect. The early tradi- 
tionists use the word falEmat (signs) as al-Bukharl has 

mentioned. 
5 But the Scholastic theologians and the late 

1. Al-Majlisl, Haqq al-YaqTLn, p. 11. 

2. See, S 6: 110, S 7: 106,. ý 7: 132,133,1 11: 64, S 21: 5, 
S 28: 36, S 29: 50, S 54: 2. 

3. See, S 4: 175, S 28: 32. 

4. See, S 2: 253, S 4: 153. 

5. Al-Bukharl, OP-cit., V-4, p. 232. 
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traditionists use the word muciiziit also for the proofs of 

prophethood. kb*a Uanifah uses the word ayat in Figh al- 
Akbar and it has been explained as Mucjizat. The Imam 

writes: 

The iifat (miracles) are proved for the Prophets. 1 

Qaql Abu Bakr al-Baqillani (403 A. H. ) wrote a very compre- 
hensive book on miracles and named that book of his Kitab 

al-Bayan an al-Faxq bavn al-Mugjizait wa al-Karamat; and 
it shows that the word mu%jizat had already established its 

common use in the fourth century. Al-Khatib ý1-Tabrlzir (743 A. H. ) 

has used it in one of his Chapter-heaaings in his Mishkat 

al-Masablih. 
2 

The Qur>an mentions the mu(jizat of all the Prophets 

except those of Ismatil, Islýaq, Dhii al-Kifl and al-Yase. 
This does not mean that they had no such indications to prove 
that they were from God but it is due to the fact that the 

QuVan lays stress, in this respect, only on those Prophets 

who faced grave opposition. 
Al-Rukharl, holds that all the Prophets were endowed with 

such Divine support. Abii Hurayrah, the Companion (57 A. H. ), 

reports the Prophet as saying: 

No Prophet has failed to be given miracles which 
thereby caused men to believe in him; what I have 
been given is a revelation which God gave to me and 
I hope that I may be the one among them who will 3 have the largest following 6n the day of resurrection. 

The Qur>an states the Mucjizah as being the creation of 
God which honours and supports the Prophets and does not 
establish it to be a creation of a man. The Qu? En says: 

And it is not in (the power of) an Apostle to 
bring a sign except by God's permisýion; for 
every term, there is an appointment. 

And they swear by God with the strongest of their 
oaths, that if a sign came to them they would 
most certainly believe in it. Say: Signs are 
only with God and that should make y? u know that 
when it comes they will not believe. 

1. Abii Hantfah, Fiqh al-Akbar, p-3- 
2. Al-Xhiatlib al-Tabrilzll$ OP cit., p-530- 
3. Al-Bukharil, op. cit., V-9, P-113. 
4. S 13: 38. 

5. S 6: 110. - 
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The Murjizah confronts the normal conduct of the 
universe and it is as breaking the general laws 

of nature. God is the Creator of the laws and it is 
impossible for the created one to break the normal conduct 
of nature. When God pleases to honour and support 
His Apostles He Himself breaks and then expresses His parti- 
cular laws to introduce His Power as being the origin of 
everything. The source of this expression of God is in His 
kttributer'- of Power. Al-Kulaynil reports al-Baqir,. the Fifth 
Imam, as stating that it was in God's power thAt He could 
turn the fire cold. ' 

Qadi kbu Bakr al-Baqillani (403 A. H. ) states: 

V ily the Mucjiz (miraaýe. 
,) 

cannot be a muejiz ýwqich 
causes othersA isabled) unlesi it s 

only in God's power to cause that and it, is not 
right that any creature from among the angels, 
bashar (mankind) and Jinn may have power to cause 
that. 4 

i. The influence of the miracles. 
CIS, t; 

There is also a discussio whether the evidence of RA 

miracles for the true claim of Prophethood is based on reason 

or whether it is based on practice (Cadah as no one can 

overrule the laws of nature but the one who has Divine support 
from the heavens. The, Ash'ýarls favour the second position. 
It is a miracle if fire does not burn a man but this does not 
directly prove that such a man is a Prophet; however such 

a miracle can point to the over-ruling Power of God over 

against the normal conduct of the universe. 

- 
Miracles, in general, influence the average group 

of mankind. The foremost believers read the signs of the 

truth in the character of the Prophets and do not demand from 

them signs. Yiishadc b. NUn did not demand from Milsa any 

miracle nor did the early Companions (Hawariyu-n) of 'Clsa 

demand-any miracle from him 
-) 

as Abu Bakr also did not make 

any demand of miracles from Muýammad. 

The stubborn and the obdurate and the intractable people 
do not admit the truth even after having seen the miracles 

1. See al-Kulaynl', OP-cit-, v. 8, P-369. 
2. Al-Baqillani-, Kitab al-Dayin, p. 8. 
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of the Prophet but they accuse them of being magicians. 
The Qur4n says: 

So when Our clear signs came to them, they said: 
This is clear enchantment. And they denied 
them unjustly and proudly while their souls 
had been convinced of them; consider then what 
was the end of the mischief-makers. 1 

Thoughtless of heart; and those who are unjust 
counsel together in secret: *He is nothing but 
a bashar like yourselves,.. \vhat! Will you then 

19 yield to enchantment while you see%- 

And when Our clear communications are recited to 
them, those who disbelieve' say with regard to the 
truth when it comes to them: This is clear 
enchantment. 3 

These verses of the QurAEný explain why the cold fire beneath 
the feet of Ibrahim, the miraculous rod turning into a 
serpent, the sudden healing at the hands of 4! sE)and A splitting 
of the moon at the hands of Muhammaa had no effect on their 

50 
opponents*/\as to,, accept their claims. 

ii. The various kinds of miracles. 

While respecting all the Prophets of God the Qur>En 
lays stress on Miisa and 41sa and discusses them and their 

people, the people of the Book, in greater detail, for they 

were the established religious circles when the Qur)an was 

revealed. 
The sending down of food in form of manna and quails4 

honoured the' banTa IsrPil., and the of clsE b. 

Maryam from God to send down ma3idah (food) to them from 
the heavens5 indicates that this type of miracle has always 
been a medium of blessing for the believers. Al-Bukhara. 

reports the Prophet Muhammad as having performed this sort 

of miracle on various occasions. 
The Qur3an reports tisd b. Maryam as having shown his 

people that he knew various secret matters such as what they 

1. S 27: 13,14.2. S 21: 3.3. S 46: 7. 
4. S 2: 57.5. S 5: 114. 
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had eaten and what they had stored in their houses. 
Al-Bukhari and al-Kulayni report many incidents when the 

Prophet Muhammad foretold what things were to occur and 
unveiled affairs which were veilod-. -.. 

The spiritual treatment of the sick and of people in 
distress is another category of miracles. The Qur)'an 

mentions this type of sudden healing at the hands of 11sa 2i 

and al-Bukhari and al-Kulayni report that 
Muhammad also showed this healing of the sick on 
various occasions. 

We give here the traditionists' approach on these three 

various categories of miracles. 
-, II--; -'. --. . -i 

ýa) The sending down of food. 

(i) lAbd k1la1i b. Mas-ild, the Companion (32 A. H. ), reports: 

We (the Companions) used to consider the ýyLat 
(miracles) as a blessing but you account them 
as something to cause fear. Once when we 
were on a journey in the company of the Prophet 
and there was a dearth of water he said: 'look 
to see if there is any water left': They brought 
him a vessel containing a little water. He then 
put his hand into it and said: 'Come to this 
blessed cleansing medium; the blessing is from 
God': I could see the water spurting from the 
fingers of the Prophet and we could hear te 
food glorifying God as it was being taken. 

Al-Bukharil suggests here that in regard to the miracles the 

source of Power is in the Hand of God and that they are the 

creation of God and not of the Prophets themselves. Anas 

b. Malik, the Companion (91 A. H. ),., reports another such 

incident where the water spurted from the fingers of the 

Prophet. 4 kl-Majlisi-, the ShIcil traditionist, corroborates 
the_, report that water spurted from the fingers of the Prophet. 5 

Al-Kulayni also holds that miracles are the creation 

of God and not of the Prophets themselves. It was in God's 

power that He turned the fire cold when He was pleased to 

1.3: 48. 
2. S 3: 48. 
3. Al-Bukhari, op-cit., v-4, p. 235. 
4. Lbid, v-4, p. 233. 
5. Al-Majlisi, OP-cit., P-14. 
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honour Ibrahlim. and frustrate his opponents. 
' However we 

shall discuss this in detail later oný Here we make the 
point that Al-Kulayn%i is consistent with al-Bukharl on 
this aspect of miracles,, \that they are God's creation. 
(ii)'Jabir b. 'ý'Abd Allah, the Companion (74 A. H. ), reports 
another incident of blessing and abundance of food as 
follows: 

We were digging at the battle of the Trench 
and there appeared a huge block of rock as 
an obstruction. They (the Companions) then 
went to the Prophet and said: "This block 
of rock has appeared as an obstruction in the 
Trench". - The Prophet said: 'I shall go dowiý; 
then he stood up and he had a stone tied on 
his belly (for the purpose of allaying the 
pangs of hunger), for we had been three days 
without tasting any food The Prophet then 
took the pick and struc2L and it became a 
mound of crumbling sand. asked the Prophet 
to allow me to go to 'the house (and 

_*- 
permi- 

ssion was granted). I then told my wife that 
I had seen the Prophet in a state (of hunger) 
to exhaust anyone's endeavour and asked her 
whether she had anything to eat. She SaId that 
s he had barley and a lamb. I then slalightered 
the lamb and she ground the barley. ) - we put 
the meat in the pot. Then I went to the Prophet 
and the dough had been divided up and the pot was 
on the fire and bubbling; and I said (in secret): 
'I have prepared the meal. So come Prophet of 
God! and let one or two accompany you'; he asked 
me how much there was and I told him. He said 
that this was ample and that it was good. He 
then asked me to say to my wife that she should 

. 
not pour curry from the pot and should not bake 
the dough in the oven till he (the Prophet) reached 
her. He then asked everyone to stand. So all 
the immigrants and the helpers stood and when he 
(Jabir) came to his wife and told her in anxiety 
that the Prophet with all the immigrants and the 
helpers and all those who were there were coming, 
Jabir said that she asked him whether he (the 
Prophet) had asked him (how much it was? ) RLbir 
SaId, that he answered in the affirmative. The 
Prophet said: ýCome in and do not jostle each other'; 
and he began to e-at the bread and to put meat on it 
and he covered the pot and the oven when he took from 
it; and he brought (the vessel) near to his 
Companions and then he took it back. He kept 
distributing the bread and serving handfuls of meat 

Al-Kulayni-p op I cit., v. 8, p. 369- 
2. See, P. 162. 
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until-they were satisfied and there was still 
, some left over. He then said (to JEbirls wife): 
Do take it and give to others for the people fell 
hungry'. 1 

JEbir reports that they were a thousand present and he says: 
'I swear by God that they ate till they left it and went 
away, and our pot was boiling as it had been aild: our dough 

was being baked as before. t2 

(iJ, i) Al-Barra)b. 11. zi4, the Companion, als6- reports: 

Tbiyah we were accompanied On the day of al-Wcý; 
' by the Prophet ' kvnumbeneL fourteen hundred.. 

Now al-Hudaybi: yah was a well which we drained 
leaving not a drop in it. The Prophet then sat 
down on the edge of the well and called for a 
vessel of water. He rinsed his mouth and poured 
the water into the well. We stayed for a time; 
and then we drank and we were satisfied and our 
animals were also satisfied. 3 

These rightly-proved reports bear ample evidence that on the 

basis of God's blessing and His honour for the Prophet there 

occurred 
. 

increase in the food and it was clearly 

against the normal conduct of the universe. 

(b)The knowledge of future and hidden affairs. 

cAdir b. Hdtim, the Companion (67 A. H. ), reports that 

he was present when a man came to the Prophet and complained 
to him of poverty; then another man came and complained to 

him of highway robbery. 'Adif reports that the Prophet said 
to him: 

'Have you seen al-Hirah f*Adi 111 

He answered in the negative but he gald that he had informa- 

tion of that. The Prophet then said: 

'If you live long enough you will certainly see 
a woman travelling from al-Hilra go, 'Iround the 
Kacbýý, earing no one but G6d; and if you live 
long eiiough the treasures of the Chosroes will 
certainly be conquered!; 'Adi asked whether he 
meant Kisra b. Hurmuz? 

The Prophet answered in the affirmative and further stated: 
A-C= A- 

1 v. 5, pp - 138-9. 
A 

2. ibid, v-5, p-139- 
3. ibid, v. 4, p. 234- 



If you live long you will certainly see a 
man coming out with a handful'of gold or 
silver looking for someone to accept it 
but finding no one to accept it from him.... 

lAdl confirmed the fulfilment of the first and the second 

predictions and asked the others to wait for the occurrence 

of the third as follows: 

I have seen a woman travelling from al-Hi-rah 
to go round the Kagbah, fearing no one ýut God; 
and I was among those who conquered the treasures 
of Kisra b. Hurmuz; and if you live long enough 
you will see what the Prophet AbTI al-Qasim. 
described as 'one coming out with his hand full'. 1 

, s6ws, This report , that the Prophet had been divinely endowed 

with the future and the hidden affairs. 

(-ii) Anas b. Malik, the Companion (91 k. H. ), reports: 
The Prophet announced the death of Zayd, Ja4far, 
and Ibn Rawia-4bLh (to the people) before news of 
thec.,. eevents had reached them, saying, 'Zayd took 
the standard and has been smitten, then Ja4far 
took it and has been smitten, then Ibn Rawa4ah 
took it and has been smitten'; and the tears were 
dripping from his eyes. The Prophet further lald 
that finall the sword of God (hinting at Khalid Lý 

took that standard till God granted b. al-Walid 
them success. 2 

Al-Kulaynil corroborates this report of al-Bukharl and 
transmits ffom Ja4far al-Sadiq, the Sixth Imam, as saying: 

The Prophet W in the Mosque when w 
every hi - bN+As lowered to him and every itd 

ra-4sed (his head) towards him low-borfT 
till he gazecV""6JaCfar who was fighting 
against the unbelievers. The Prophet then Sald 
that Ja4far was slainýand colic pain in the belly 
6aught him (the Prophet). 3 

(iii) Anas b. Malik, the Companion (91 A. H. ) makes another 
who 

report that a man,, had acted as secretary to the Prophet 

apostatised from Islam and turned Christian. He said that 

Muýammad did not say anything except what he had been 

writing for him. The man died and the people buried him. 

1. ibid, v-4, p. 240. 
2. jbid, v-5, p. 182. 
3. Al-Kulayni, op cit., v. 8, p-376. 



In the morning they found him cast up out of the earth. _ 
They alleged that this was done by Muhammad and his Comp- 

anions as the deceased had forsaken them; and that they 

had opened his grave and cast him out. They again dug 

a grave for him and did so more deeply. In the morning 
the had again cast him out. They again remarked 

as previously, and dug again as deep as they could but the 

again cast him out. They then knew that it had not 
been done by men and they left him cast up on the earth. 

1 

The Prophet had predicted for him as follows: 

The earth will not acce . pt him. 2 

(c) The healing of the sick. 

(1) Al-Barra, 7b. 4*. Kzib, the Companion (72 A. H. ), 

reports that when 6Abd Allgh b. gAtik killed AbU_ Rafic, 

the Jewish trader and the bitterest foe of the Prophet, 

he came back staggering. He states: 

I put the sword in his belly till it came out at 
his back, and I knew that I had killed him. 
I then began to open the doors, door by door, 
till I came to a stait but I put-my foot on it; 
and I felt that I had fallen to the floor; I 
fell in moon-light and broke my leg. I tied 
it with a turban.... Then I came to the Prophet 
and told him. He asked me to stretch out my 
leg and when I had done so he passed his hand 
over it. It seemed as though I had never had 
anything wrong with it. 3 

(ij)) Sahl b. Sa9d, the Companion, reports that the 

Prophet said on the day of Khayjbar that he should give his 

standard on the next day to a man in whose hands there 

would be victory and who loved God and His Prophet and was 

loved by God and His Prophet.... The next day he asked 
* 

where CA111 was. On being informed that CAli r was suffering 

from eye trouble he told them to send for him; and when he 

was brought the Prophet spat in his eyes and prayed for him 

1. Al-Bukhari, OP-cit., v-4, p. 246. 

2. Al-Khatib al-Tabrizi, OP Cit., P-535. 
3. Al-Bukharl, op-cit., v. 5, p. 118. 



- 162 - 

and he recovered. Al-Bukhari reports: 

It seemed as if nothing had been wrong with him. 1 

I (iii) Yazid b. Abii CUbayd, the Successor (147 A. H. ) reports: 

I have seen the mark of a blow on the leg of 
Salamah (ý. al-Akwao and asked: 'What is this 
blow 0 Abu Muslim? ' He replied: 'It is a blow 
which I received at the battle of Khaybar which 
made the people say: 'Salamah has been killed: ' 
I then went to the Prophet who blew spittle on 
it three times, and 2 up to now I have been having 
no trouble with it. 

These traditions bear evidence that on the basis of God's 

blessing- and power the Prophet caused many sick to recover 

and this sudden healing of the sick clearly contrasts with 
the normal conduct of nature and this is a miracle. The 

Prophet always regarded such blbssings as conferred by God 

and in the light of thisbasic dictum the traditions relating 
to the miracles need to be interpreted. 

Al-Kulayni does not differ from al-Bukharl on this aspect 

of the miracles and believes that it is in God's Power that 

at times He may break the normal conduct of the universe and 

may honour and support His Apostles. Al-Kulayni reports 

al-Baqir, the Fifth Imam, as transmitting the event of 
-2a 

Ibiýhimls stepping in fire, to which we have already referred, 

as follows: 

The earth said: 10 my Lord! there is no one on 
my back except Ibrdhlm who worships you. Would 
he be burnt? ' The Lord said: 'If he will make 
a supplication I shall save him. ' Ibrahim then 

p_2ý, ( 
_praised 

Him and said: ýra ed to his lord, 'I 
my affair --- 

-. 
- God'. God then said: 'You 

are saved': and He said to the fire: 'Be cold'. 3 

Al-Kulayni in another chapter reports from the Prophet 

that if anyone says: 'I my affair 
4ý 

- 
the Living 

Who will never die' his poverty and sickness will be removed. 4 

This apparently contrasts the general conduct of the healing 

of the sick and suggests how God honours His Prophets and 

over-rules the normal conduct of the universe. Al-Kulayni 

reports al-Bdq'Ir, the Fifth ImEm, as transmitting: 

1. ibid, v-5, P-171. 
2. ý, bid, v-5, P-170.2a. See. P. 158. 
3.. Al-Kulayni, op cit,., v. 8, P. 369. 
4. ibid, v. 8, p-93. 



Verily the Apostle of Goa, while in the Cave, 
faced, towards Abýi Bakr saying to him: 'Keep 
tranquil, surely God is with us'; and 
shuddering had overcome him (AbU Bakr) and he 
was not keeping tran., quil. When the Prophet 
observedthis state he said to him, 'Would you 
like to see my. Companions from among the Ansar 
talking in. their companies? ' I shall ma! Fe-*' 
you see Ja4far and his companions plunging into 
water. AbU Bakr agreed to see that. The 
Prophet passed his hand over his face and he 
(Abil Bakr) saw the Ansar talking to each other 
and he looked towards*Jacfar and his companions 
plunging into water. 1 

This report clearly states that the Prophet Muýammad was 

endowed with Divine support and that on the basis of God's 

Power he, at times, showed miracles in contrast to the 

normal conduct of nature. 

10. The partic-ular qiialities of the Prophethooa of MutLammad. 

i. The International Prophethood. 

According to Isl5m Mqammad had been raised from among 
the Arabs for all the nations of the world. His mission 

was not restricted to the Arabs only but he has been., 

as warner to all those to whom his message reaches. The 

Qur-'En says: 

'Blessed is He Who sent down the Distinction 
(The Qurl5n) upon His servant that he may be 
a warner to the nations. t2 

'And we have not sent you but to all men as a 
bearer of good news and as a warner, but most 
men do not know. 13 

'Say God is witness between you and me; and this 
Qur27-In has been revealed to me that with it I may 
warn you and whomsoever it reaches. 14 

Say 0 people! Surely I am to all of you the 
Apostle of God to whom belongs the Kingdom of 
the Heavens and the earth, there is no God but 
He, He brings to life and causes to die. 5ý--.. 

Q. 
The first addresses of the Prophet were the people of Mecca 

and its suburbs whose language was Arabic and from them his 

1. ibid, v. 8, pp. 262-3.2. S 25: 1. 
3. S 34: 28.4. S 6: 19. 
5. S 7,,:, -156. 



mission extended to all those whom the Qurvan reached. 
The Qur>an states the cause of its revelation in Arabic 
as follows: 

'And thus we revealed to you an Arabic QurJan, 
that you may warn (the people of) the mother- 
city and its suburbs and that you may give 
warning of the day of gathering together wherein 
is no doubt. 11 

In consideration of the first four passages of the Qur-Pan 
this verse does not suggest that the message of the QurJan 

2 was limited to the mother-city and its suburbs. 

- '-It, -is--a 
f6Lct- that the 25th STarah of the QurJan Al- 

Shura was revealed at Mecca and in those days the Prophet 

was warning the people of the mother-city and its suburbs; 
but in principle his message was not restricted to them, 

and he was extending his message to all those whom the 
Qurjýh reaches. Al-An6am, the sixth Su-rah from which the 
third passage has been given was also revealed at Mecca 

when the Prophet was in fact addressing the men of the 

mother-city and its suburbs. During his stay at Mecca 
he never addressed the people as: 10 people of Mecca': or: 
10 people of but the Qur-lan generally addresses 
them as: 10 you men'. This harmonises with the other 
passages of the QurOan. The verse of Al-Shiira discusses 
the cause of its having been revealed in Arabic and does not 
restrict his mission to Mecca. The Prophet was at Mecca 

when some people of Medina had reached there and embraced 
Islam iahich suggests that his message was not restricted to 
the mother-city. Bilal, the Companion, who was a foreigner 

and not amongst the people of Mecca and its suburbs, had also 
embraced Islam in the very early days of IslMn. 

When the Prophet migrated to Medina he did not restrict 
his message to the Arabic speaking countries but he wrote 
letters to rulers of all the well-known nations calling them 
to Isl7am. Al-Bukharl in the sixth tradition of his Al-Sah1h 
discusses this issue and the reports of the Prophet's letter 

1. S 42: 7. 
2. We do not agree with Wensi that the, Qur-an restricts the mission of Iýuhammad tote mother-city and its 

suburbs and the view that Muhammad conceived his mission 
as a universal one is naturaily derived from the Muslim 
tradition. See, A. J. Wensi4, The Muslim creed, pp. 6-7. 
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to Heraclius. 

(a) The approach of al-Bukharl. 

Al-Bukhari reports Jabir b. 'Abd Allah, the Companion, 

as transmitting from the Prophet: 

I have been given five things which no one before 
me has been given; I have been helped by a 
commanding personality (terror being put in the 
hearts of the enemies) which extends as far as a 
month's journey away; the earth has been made 
for me a place of worship and a means of cere- 
monial purification, so that when the time of 
prayer comes any one of my people may pray; spoils 
have been made lawful to me which had not been 
made lawful to anyone before me; I have been 
granted the right of intercession; and (finally) 
whereas Prophets were formerly sent to their 
people alone, I have been sent to all mankind. 

Muslim reports AbTa Hurayrah, the Companion, as trans- 

mitting from the Prophet that, the Jews and the Christians 

were all the addressees of the Prophet. We differ 

Caetani who believed that Muhammad never tried to convert 
Jews or Christians. 2 The Prophet says: 

By Him in Whose hand Muhammad's soul is possessed, 
anyone of this people, jew or Christian, who hears 
of me and then dies without belief in Ty apostle- 
ship will be among the people of hell. 3 

Al-Nawawl (676 A. H. ) comments: 
In this tradition there is abrogation by the 
apostleship of our Prophet of all the religions 
and there is evidence in this report that one 
whom his (the Prophet's) call to Islam has not 
received is to be excused. 4 

Al-Bukhari further reports the Prophet as saying: 

I have been commissioned with words which are concise 
but comprehensive in. meaning; I have been helped by 
commanding personality; and while I was asleep I saw 
myself being brought the keys of ths treasures of the 
earth which were placed in my hand. 

1. Al-Bukhari, op. cit., V. 1, pp. 91-2. 

2. See, A. J. Wensi*,, op-cit., P-50. 
3. Muslim, OP-cit., V-1, P-93. 
4. Al-Nawawil op. cit., v. 1, p. 86. 
5. Al-Bukhari, op-cit., V-4, p. 65; V-9, PP-43P 47. 
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Muslim reports Thaldban, the Companion, as transmitting from 

the Prophet that his people will attain to rule over the 

earth. The Prophet says: 

God gathered together the earth for me and I 
saw its eastern and western parts; and my 
people will attain to rule over it so fax as 
it was gathered together for me. 1 

(b) The approach of al-Kulayni- 

Al-Kulayni reports al-Baqir, the Fifth Imam, as saying: 

Verily God, the Mighty, the Glorified, sent 
Muhammad as Apostle to all of the people and 
es; ablished him as Authority for all His 
creation on His earth. 2 

Al-Shaykh al-ýudddq (381 A. H. ) reports the Prophet as trans- 

mitting the following Hadith Quds! from God: 

0 144ammad! I have sent every Apostle to his 
people in their own language and I have sent 
you to all my people, the white and black, and 
I have helped you by commanding personality 
(terror put in the hearts of the enemies) with 
which I had not helped anyone else; and I made 
the spoils lawful to you which had not been 
allowed for anyone before you; and I conferred 
upon you (revealed to you) a treasure from the 
treasures of my Throne and the;: ýe are Al-FKtihah 
and the ending of Al-Baqarah; and I made the 
whole of the earth as a place of worship and 
its earth as a means for ceremonial purification; 
and favoured you with takbTr (Glorification of 
God); and I united yoilr mention with my mention, 
so that no one remembers me from your people but 
he mentions you with his mentioning of me. it 
is a blessing for you and your people. 3 

Al-Sharif al-Raýli (404 A. H. ) reports 4A11, the First Imam, 

as saying: 

Verily God sent Muhammad as a Warner for all 
the nations and a 1rustee for the revelation. 4 

Mulla, Muýsin al-Fay4 (1091 A. H. ) states: 
The prophethood of our Prophet Muhammad is general 
for all people as God saýýs: And ýe have not sent 
you but for all mankind.: ) 

I. Muslim, og-cit., V-8, P. 171. 
2. Al-Kulayna., op. cit., v-1, p. 181. 
3. Al-SuddUq, Mac-. 44-1. al-AkhbAr, p-51. 
4. Al-ýharlf al-Raai, op. cit., v. 1, p. 62. 
5. Mulla MutLsin al Fayý, Minhaj, al-. Nfýdt, p. 279. 
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The seal of the Prophets after whom there is no Prophet 
to be born. 

The Muslims accept Mulýammad as the seal of the Prophets 

after whom there is no Prophet to be born. This is con- 
sidered as a fundamental belief of Islam which admits no 

contrary interpretation. If someone believes in Muhammad's 

prophethood but does not admit him as having terminated the 
Chain of Prophets the general body of the Muslims, the 

Sunnis and the ShICis, establish him as an unbeliever. The 
descent (second coming) of 61sa does not contradict this as 
he will not be a new-born Prophet after Muhammad but the same 

one who was born long before Mu4ammad and had ascended to 

the Heavens. The QurJan says: 

Mulýammad is not (physically) the father of any 
of your men, but he is the Apostle of God and 
the seal of the Prophets and God is Cognizant 
of all things. 1 

Al-Tirmidhi reports Anas b. Malik, the Companion, as trans- 

mitting from the Prophet: 

Verily the apostleship and the prophethood have 
ended; so there is no Apbstle after me and no 
Prophet .... 

2 

He further reports ThaWban, the Companion, as transmitting 
from the Prophet: 

There will be among my people thirty liars, 
each of them asserting that he is the Prophet 
of God, whereas I am the seal of the Prophets 
after whom there will be no Prophet. 3 

Qaýl Abu Bakr al-Baqillani- (403 A. H. ) comments: 
Verily when our Prophet said: There will be no 
Prophet after me: he recited the word of God: 
and (Muhammad is) the seal of the Prophets: and 
he cleaýed it out from any context which establishes 
the acceptance of any other Prophet after him; and 
he made it obligatory to reject anyone who claims 
prophecy after him or in his own time.... 

1S 33: 40. 
2. kl-Tirmidhi, op. cit., v. 2, p. 44. 

3. ibid, v-2, P. 31% 



- 168 - 

All of his people have transmitted his state- 
ment that there would be no Prophet after him 
with such a celebrity that it is impossible to 
reject this doctrine and it is established in 
his religion that everyone who claims to be an 
Apostle after him is liable to the punishment 
of death. 1 

Abu Mansur 4Abd al-Qahi-r al-Baghdadl (429 A. H. ) corroborates: 

Verily Muhammad is the Khatam, the seal of 
the Proph; ts and the reports that there is 
no Prophet after him have reached celebrity 
and one who rejects the Qur)5jl and the Sunnah 
is an unbeliever. 2 

kbu ýamid Mu4ammad al-Ghazalý (505 A. H. ) states: 

Verily the Community has by consensus and by 
the contexts of the Prophetic affairs (wherever 
he stated that there would be no Prophet after 
him) considered this word Khatam al-Nabiy1n as 
establishing that there wi 1 never be any nab! 
after him and no rasal after him and that there 
is no other interpretation to this and no 
particularisation of it. 3 

Q, EidI OIyad al-Miilikl (544 A. H. ) comments: 

kll the community has agreed to regard these 
words for their apparent meaning and they 
assert that this is the purported meaning of 
it, without any other interpretation or any 
particularisation. . 

So there is no doubt that 
these people who do not regard these words in 
their apparent meaning have committed unbelief 
and this is certain by consensus and by report .4 

The Sh14'1 traditionist al-Suddaq (381 k. H. ) refutes the 

explanation that there would be no Prophet after the Prophet- 

hood of Mu4ammad and asserts that the tradition means that 

there would be no Prophet after his death. Al-ýuddTaq is 

explaining the status of cAli as H-aran of this community 

and as having been so established even after the death of 
the Prophet Muýammad. In this context he mentions the 

consensus of the community that there would be no Prophet 

after him. He writes: * 

1. Al-Biiqillanl7, KitEib al-Tamhid, pp. 182-183. 

2. Abii Mans5r (Abd al-Qahir, op. cit., p. 163. 
3. Al-Ghazall, Al-Iqtigad, P-146. 
4. Qadi 'ýIyad, Al-Shifaý, P-362. 



- 169 - 

So if it is said that all the Muslims agree 
that the statement of the Prophet that: 1-ýhere 
would be no Prophet after me' means that I'Vhere 
will be no Prophet after my death to the Last 
Day', it should be said to him that this is to 
be noticed in all the reports and the traditions 
in which it is suggested that there would be no 
Prophet after him. 1 

I Al-Majlisi comments: 

It is agreed upon that one who believes that 
after oar Prophet there could be one on whom 
revelation comes down has done wrong and 
committed unbelief; and this is on the basis 
of the certain knowledge that this tenet is an 
essential of the religion of the Prophet. 2 

Mulla Mu4sin al-Fayq (1091 A. H. ) corroborates this belief 

as follows: 

And our Prophet is Muhammad and he is the Chief 
Prophet, the best of ýhem. and their seal after 
whom there is no Prophet- and there is no change 
in his religion and no alteration in his 
Sharitah. (Law). 3 

(a). The approach of al-Bukharl. 

Al-Bukhari reports Aba Hnrayrah, the Companion, as 
transmitting from the Prophet: 

The Banii Isra-7a. 1 were governed by the Prophets, 
as often as one died another taking his place; 
verily there will be no Prophet after me but 
there will be Caliphs and they will be numerous. 

They asked what command he had to give? The Prophet said: 

Fulfil the oath of allegiance to each and 
give them their due; for God will ques ion 
them about what He asked them to guarV 

The Prophets who governed the Bana Isralill were not inde- 

pendent Prophets but they judged in accordance with the 

Law given by Mu-sa. The QuiCn says: 
Surely We revealed thetAwrah, in which was 
guidance and light; by it the Prophets who 
submitted themselvgs to God judged for those 
who were the Jews. 

1. Al-Sudduq, op. cit., p-78. 
2. Al-kajlisl, Mir-Oat al-6UqTll, V-19 p-136, al-Majlisi, 

Haqq al-Yaqln, p-3 - 3. Mulla al-Fayý, op. cit., p. 278. 
4. Al-BukhExi, op. cit., v-4, p. 206. 
5. S 5: 44. 



- 170 - 
The declaration of the Prophet in the preceding context 
that there will be no Prophet after him suggests that there 
is no longer any possibility even of Prophets who administer 
the Law of Muhammad and establish themselves as being under 
the Central prophethood of Muhammad; but Khilafah is the 

only form of succession. to th; Prophet. 
Al-Bukhari reports that when the Prophet went to Tabuk 

. and left 'ýAli behind and the latter asked him whether he 

was leaving him for the children and the women, the Prophet 

, said: 

Are you not happy that you are in the same 
position with relation to me as Hardin was 
with relation to MUsd; but there will be 
no Prophet after me. 1 

Har-un was not an independent Prophet but under the Law of 

'Musýa; this suggests that such types of Prophethood have been 

ended. 
Al-Bukhari further reports the Prophet as saying: 

I have five names. I am Muhammad, I am Atimad, 
Iam al-Mýý (the obliterat; r) by whom God 
obliterates infidelity, I am al-Hashir (the 
gatherer), -who 

will gather mankind at his-'febý, 
I am al- cAqib (the last in succession). 2 

Al-Bukhari reports the Prophet as saying: 

The way in which I may be compared with the 
Prophets is that a man built a house; he 
constructed it beautifully and adorned it 
nicely; but in a corner a gap for (one brick 
was left unfilled). The people went round 
admiring the beauty of its construction but 
asking why the brick had not been placed in 
that gap? (The Prophet said) I am like the 
brick and I am the seal of the Prophets. 3 

The Prophet further predicts that there will be pretenders 
to prophecy and that then there will be the last day. 

AbTa Hurayrah reports the Prophet as saying: 

The last hour will not come before two parties 
fight together; the fight between the two 
parties which make an equal claim will be great; 
and the last hour will not come before about 

1. Al-Bukha-rl, op. cit., v. 6, P-3. 
2. ýbid, V-4, p. 225. 
3. ibid, V-4, p. 226. 



- 171 

thirty lying dajj (the deceivers) are sent 
forth, each of ýhem asserting that he is the 
Apostle of God. 

Al-Rukhari reports 4Umar, the Commander of the Faithful, 

as saying: 

Verily in the time of the Prophet some of the 
people were interrupted (checked) by the 
revelation; and verily the revelation has 
come to an end. How we interrupt you by 
that which appears to us from your actions. 
So one who brings apparent good is secured 
and is near to us, and we are pt concerned 
with the affairs of the heart. 

Muslim reports that after the death of the Prophet Abii Bakr 

and ýUmar visited Umm Ayman and she was weeping. They 

asked what made her weep? Did she not know that what was 
with God was better for the Prophet? She replied: 

I am not weeping because I do not know that 
what is with God, the Exalted, is better for 
the Apostle of God, but I am. weeping because 
the revelation from Heaven has come to an end. 3 

She then stirred them to weep and they wept along with her. 

Al-Bukhari reports jbn Abil Auffa, the Companion, as saying: 

If it was decreed that there would be a Prophet 
after Muýammaa his son (Ibr5h1m) would have 
been alive but there will be no Prophet after 
him. 4 

1. ibid, V-4, P. 243; v-9, p-74. 
2. ibid, v-3, P. 221. 
3. Muslim, OP-cit., v-7, p-145., 

al-Khallb al-Tabrizi, op-cit., p-548. 
4. Al-Bukhari, op. cit., v. 8, p-54. This is the correct 

version of the statement. Ibn Majah (273 A. H. ) 
transmits a similar tradition in a different version 
which gives an idea of the continuity of the 

wtJd propheth? od: If Ibrdhim had been alive, he- 
certainly, a"'Truf' Prophet: (Al-Sunan, v. 1, p. 237). 
Al-Nawawl (676 A. H. ) attacks this statement and 

declares it to be a forgery (Al-Nawawl, Tahdhib al- Asma3, v. 1, p. 103). Ibn CArab-1 remarks: No one 
of his sons lived as it had been decreed in God's 
knowledge that he was the seal of the Prophets 
(Al-Futuhat al-Makkiyah, v-3, P-513). 
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Al-BELqill: 5ni (403 A. H. ) gives a very comprehensive 

statement: 
The report has come from the Prophet and all of 
the Ummah (community) has made report of his 
statement: There will be no Prophet after me: 
and they have also reported from their +erýL 

r scholars, and they from their r , master 
tracing this bank to those who had seen 

ýrhe 

Prophet, that the Prophet laid stress on this 
statement of his and exempted it from any 
context likely to particularise it; and 
brought it together with everything which 
established the certainty of its general 
purport, rejecting all the Prophets after him 
whether they claim to repeal his Law or whether 
they asserted that theyvmmenot repealing the 
Law; whether they might be from the Arabs or 
from the others; whether they might be in his 
own time or after his death, up to the time when 
all of the earth and all those who are on it 
enter the Possession of God and He is the best 
Possessor. 1 

(b) The approach of al-Kulayni-. 

Al-Kulayni reports on the authority of Ja9far al-ýEdiq, 
the Sixth ImEm, that some of the Qlurqy: ýh asked the Prophet 

how he was regarded as the first of the Prophets when he 

had been raised up as the last of the Prophets and the 

Seal of the Prophets. The Prophet answered: 

I am the first who believed in my Lord and the 
first to affirm when God asked for the compact 
of the Prophets and made them bear witness 
against their own -souls and asked them: ýAm I 
not your Lord? ' So I was the 

2 
first Prophet who 

answered in the affirmative. 

Musa Kazim, the Seventh Im5m (183 A. H. ), states: 

There are three aspects of our knowledge: 
The Past, the Written, and the New. The 
Past is elaborated, the Written is to occur 
and the New is thrown into the hearts and 
sounded in the ears; and it is the most 
excelled element of our knowledge; an 
there is no Prophet after our Prophet. 

1. Al-Blgqillcýnl, op. cit., p. 181. 

2. Al-Kulayni, op cit., v. 2, p. 10. I 

3. ibid, v. 1, p. 264. 



- 173 - 

The eminent Shi-41 traditionist of the third century 

of Isl5n, Furat b. Ibrýahim, i reports the Prophet as 

addressing CA13i, the First ImEm, as follows: 

By the One who sent me with the truth you 
are in the same position with relation to 
me as VarTin was with relation to Musa'2 
but there will be no Prophet after me. 

Al-Shaykh al-gudduq corroborates this report mentioning 
Harun in this context. 

3 

4-All, the Commander of the Faithful, reports the Prophet 

as mentioning Harým in this context. It suggests that 

according to the Shicil' Faith the Prophethood, with which 
Haru-n was endowed, has also come to an end. Al-Kulayni 

reports the Prophet as saying: 

Verily 'cAlI is in the same position with 
relation to me as Harim was with relation 
to MUsE but there will be no Prophet after 
me. 4 

4A11 further states: 

Beware! there is no Prophet after Muhammad. 5 

Al-ýudd: Eq further reports Miisa Kazim, the Seventh 

Jmým 
I speaking of Tuesday as follows: 

It is the day when the Prophet passed away 
and gn that day the revelation came to an 
end. 

When the Prophethooa came to an end the Chapter of Khilafah 

and Im9mah was opened. 

1. Furat was the teacher of Abu- al-Qasim al-Husayn and 
the latter was the teacher of 'All b. 

-Ibrthlm 
al-Qumm. 1, 

the teacher of al-Kulaynl-. Al-Qummi mentions Furat 

. in his commentary on the Qurlin. (v. 2, P-324). 

2. Furat, TafsIr, p. 82. 

3. Al-ýudduq, op-cit., p-78, Kitab al-Amali, 153. 

4. Al-Kulayni, op cit., v. 8, pp. 26): 107. 

. 
ýLbid, v. 8, p. 68. 5. 

6. Al-ýuddaq, Kitab al-Khisal, v. 2, p. 26. 
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He reports on the authority of Abu Umamah that the Prophet 

said: 

0 people! there is no Prophet after me and 
no Ummaýafter you; so worship your God and 
offer the five Salah and keep fasting during 
your month of fZas-ting and perform pilgrimage 
to the House 1 of your Lord and pay Zakdh of 
your wealth. 

r- Al-Kulayni reports al-Ri4a, the Eighth Imam, as saying: 

The Imamah is particularly in the descendants 
of 4A11 up to the last Day as there will be 
no Prophet after Muhammad. ý 

Al-Baqir and Jacfar al-ýadiq both say: 

Indeed God ended the (Divine) Books by your 
Book and brought the Prophets to end by your 
ProPhet. 3 

'All, the Commander of the Faithful says: 

God sent the Prophet after all the Prophets 
and by him brought the revelation to an end. 4 

wi", The prophgthood was completed &n our Prophet 
Plu4ammad. 

When he ("Al-1) was giving the funeral bath to the Prophet 

he said: 

May my father and mother be a sacrifice for you, 
0 Prophet of God! Verily by your death the 
Prophethood, the News and the heavenly messages 
have come to an end but these had never b en 
ended by the death of any other than you. 

9 

Al-Suddaq transmits another tradition of the Prophet as 

follows: 

God named me al-t7Aqib (the last); I am the 
last of the Prophets; after me there is no 
Apostle. 7 

1. ibid, v-1, p-156. 
2. Al-Kulayni, op. cit., v. 1, p. 200. 

3. ý, bid, v-1, p-177. 
4. Al-Sharlf al-Radil, op. cit., v. 2, p. 22. 

5. ibid, v. 'l, p-177. 
6. ibid, v. 2, p. 255. 

7. Al-$udduq, Ma4ani al-Akhbar, p-51. 



I Al-Kulayni reports on the authority of (-All', the Commander of 
the Faithful, that N5h also mentioned the Prophet as being the 

Chief of the Prophets and the Seal of the Prophets. 1 He reports 
Ja'far al-ýadiq, the Sixth Im5m, as saying: 

Verily God, Whose dhikr (commemoration) is glorified, 
has caused an end to the Prophets by your Prophet; 
so that there will be no Prophet after him for ever; 
and by your Book He has caused an end to the (Divine) 
Books, so there will be no Book after it (the Qurign) 
for ever. He revealed therein the mention of every- 
thing; the creation of you and the creation of the 
heavens and the earth; and the reports of your past 
and the decision of what is hap ening to you and the 
news of what will be after yoO 

These reports reach the status of celebrity and there is no pro- 

vision for any other interpretation to them; and there is con- 

sensus of the Community and agreement of the two Major Schools, 

the Sunnis and the ShI(Ys, that no type of Prophethood is contin- 

uing after the Prophet. 

In the light of the material presezrtbd(ý in this Chapter the 

Sunnils and Shi'cis agree with each other in regard to most of the 

general qualities of the Apostleship. Both believe that there 

are different categories of Messengers and that their funct- 

ions are different. Both Schools believe that the Apostles are 
human beings endowed with Divine light, infallible in the per- 
formance of the duties entrusted to them, sinless in their lives, 

and that they are basically unanimous in calling mankind to 

believe in God and seek salvation in the hereafter. The Sunnis 

and Shiclis also agree on the particular qualities of Muýammad, 

i. e. that his message is universal, meant for all nations and 
that he is the last of the Prophets after whom no Prophet will 
be born. 

In spite of this basic agreement they, the Sunnis and the Shi'41s, 

differ in regard to two points. Firstly, whether the necessity 

of peoples' recognition of God is based on God's revelation to His 

Apostles, or whether it is reason which requires human beings 

to recognise their Creator. The Sunnis, as has been discussed 

1. Al-Kulayni, op-cit., v. 1, p. 237. 
2. ibid, v. 1, p. 269. 
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in detail, maintain the first. and the ShIgIs favour the second 

opinion. They differed so radically that their variant atti- 
tudes towards the Nu'Ut, which have been discussed in the second 
Chapter, seem also a result of this basic difference of opinion. 
Secondly, they differ as to whether Divine revelation is a bene- 

fit of God, as the Sunni Vs say, or whether there is an obligation 

on the part of God to send His Apostles, as the Shl'als say. 
Apart from these two basic issues they agree with each other 

and both consider it obligatory for all mankind to recognise and 

admit the Apostles sent to them. It is also a part of Faith to 

accept (without question) all that comes from the Apostles. It 

is true that they differ in regard to the Prophet's succession 
but this is not really a matter of any aspect of the Apostleship. 

There is Xhilafah or Imamah after the Prophet and after him all 

affairs of Religion are connected with these offices. 
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Chapter IV. THE IM324AH IN ISITY1. 

1. The Succession to the Prophet. 

The question of succession-to the Prophet is treated 

under the subject of Imamah. There are two chief aspects 

of the Prophet's life; firstly he received the revelation 
from God and conveyed His message with its proper explana- 
tion to the people and secondly he administered their 

affairs as head of state. He worked in this second aspect 

as an Imam of the community. In this context al-Bukharl 

mentions the Prophet as Imaml in his various Chapter- 

headings. 

When the Prophethood came to an end and the last of the 

Prophets passed away the one who was entrusted with the 

responsibilities of this second aspect of the Prophet's life 

and took the rein of affairs in his hand was known as an 
Im9m orlthe Commander of the Faithful'. 

i. The implied meaning of the Im9mah. 

In IslMn the word Imým is not only a technical term 

like the word nab!; is never used in its purely 

literal sense but is always related to Divine relationship, 

whereas the word Imam 
' 

on the other hand has a wide range of 

applications and in its general use covers even wicked 

leaders. The Qur-an says: 

knd We made them Imams (leaders) who called 
to the fire, and on the day of resurrection 
they shall not be favoured. 2 

kl-Kulayni lays down a Chapter-heading as follows: 

There are two kinds of Imams in the Book of God; 
the Imam who calls to God and the Im5m who calls 
to the fire. 3 

In this state of usage it depends upon the context of the 

affair to determine whether it is used in its literal sense 

or whether it is used in a 

See, al-BukhZxl:, v-4, p. 84, p. 60; v. 9, pp. 86, 
92,95,96,102. 

2. S 28: 41. 
Al-Kulayni, Al-Kafi, v. 1, p. 215. 'All b. IbrEhilm al- 
Qumm! (307 k-. -H. ) also states a category of the ImErns 
who call to hell (Seep TafsIr, v. 2, p. 171). 



ii. UlTi al-Amr, the man of AuthoritY. 

As to the pious succession of the Prophet, the Qur-ýanls 

particular word is ulu al-Amr (the men of Authority) and 
both the Sunnis and the Shitis mention the ula al-Amr for 
the successors of the Prophet. The Qurlan says: 

0 you who believe! Obey God and obey the 
Apostle and thnse in authority from among 
you; then if you fall into dispute (with 
theml about anything, refer it to God (the 
Qur)an) and the Prophet (the Sunnah) if you 
believe in God and the last Day-1 

2 Al-Bukharl opens his discussion. on the point at issue with 
reference to this verse of the Qur-ý, ým. He lays down the 

principle that ul-u al-Amr are the successors of the Prophet. 

Al-Kulaynl' also holds that piou. s succession to the Prophet 

rests in the ImEms and they are really the ulil al-Amr. 3 

iii. The word Khila7fah for the pious succession. 

The Qur 2an mentions this word in the context of pious 

succession to the Prophet: 

God has promised to those of you who. believe and 
do good that He will most certaihly make them 
Caliphs in the earth. 4 

kl-Bukhgxl says that when the Prophethood came to an end and 
the Prophet passed away it was the Lhilafah which provided 
the succession to the Prophethood. 5 kl-Kulayni also 
believes that the Caliphs are nothing but ImEms. 6 

However the words ImEm, ula al-kmr and Khiýilfah all, in 

their general useare synonymous terms and all ekplain the 

succession to the Prophet although the Shi lay stress on 
the first and the SunnIs on the third; and the second is 

commonly used among both the Schools. 

1S4: 59. 
2. Al-Bukhari, op-cit., v-9, P-77. 
3. Al-Kulaynir, op cit., v-1, P. 94. 
4. S 24: 55. 
5. Al-Bukhari, OP-cit., v. 4, p. 206. 
6. Al-Kulayni, o-P cit., v. 1, P-193. 



2. The question as to whether the commandments 
are authoritative or the ulTi al-Amr themselves. 

One may ask whether the ula al-Amr are themselves an 
Authority or whether the real Authority is the commandments 
of the QurPan and the Prophet. Al-BukhEirl lays down a main 
heading Kita; b al-AhkEm. (The Book of Commandments), and 
mentions the verse stating the ulu al-Amr as being success- 
ors to the Prophet therein; ' and hereby he suggests that the 

real binding authorities are the commandments of the Qurlan 

and the Sunnah whereas the 
, 
ulu al-Amr provide the enforcing 

authority and the administration. They may commit errors 

against the injunctions of the Qur'an and the Sunnah, in 

which they are not to be obeyed; 2 and the matter is to be 

referred to the Book and the Sunnah. Al-Bukhari does not 

establish the ulu al-Amr as being an authority in themselves 

whereas al-Kulayni believes that the ula al-Amr are them- 

selves an Authority and he lays down a Chapter-heading on 
the point at issue as follows: 

Kitdb al-Uujjah3: the Book relating to attesting 
authority. 

Al-Kulayni establishes that the Im. 1n is an authority himself 

and not only an interpreter of the Book and the Sunnah. 
W3 The Shi is regard the Imamah as being one of the funda- 

mentals of Islam. Muhammad al-Baqir al-Majlisi states: 

It should be known that according to the 
Shig is it is "a. fundamental of Religion 
to admit the ImEm as being an Authority, 
the rejection of which associates 4 one with 
the unbelievers in the hereafter. 

The Sunnis disagree with it and regard the Imamah as a 

. 
fundamental of administration and not as a fundamental 

I 1. Al-Bukhari, OP-cit-, v-9, P-77. 
2. cAbd Allcýh b. sUmar reports the Prophet as saying,.; 

'Hearing and obeying (the ul7i al-Amr 
,) 

are the duty 
of a Muslim both regarding what he likes and what 
he dislikes, as-long as he is not commanded (by the 
ula al-Amr) to perform an act of disobedience to God, 
in which they must not be heard nor be obeyed. 
(Lbid, v-9, p-78). 

3. Al-Kulayni, op. cit., v. 1, p. 168. 
4. Al-Majlisi, Hayat al-QulTzb, v-3, p. 28. 



of Religion; and argue that the Religion had already 
been perfected and completed in the life-time of the 
Prophet while the administrative affairs continue up to 
the last hour. 

The question as to when the Religion attained 
perfection and completion. 

In order to ascertain whether the succession to the 
Prophet is a matter of administration only or whether it 
is an essential part of Religion, one needs verification 
as to when the Religion was declared as completed. The 
Qur, )an says: 

This day I have perfected for you your Religion 
and completed Ply favour on you and chosen for 
you Isl5h as a religion. 1 

Al-Bukhdri reports 'ýUmar, the Commander of the Faithful, 

as saying: 

Verily I do know when it was revealed and 
where it was revealed and where the Prophet 
was when it was revealed; it was revealed 
on the Day of 9Arafah (the ninth of Dhff al- 
HI-. jjah) and verily by God we were at--IArafat 
at that time. 2 

Al-Kulayni admits that it was revealed on the Day of the 

Farewell Pilgrimage of the Prophet. He reports al-Rida, 
the Eighth Imam, as speaking in the Jaml! Mosque of Marw as 
follows: 

Verily, God, the Mighty and the Glorified, did 
not cause death to His Prophet until He had 
perfected for him the Religion; and had revealed 
to him the QurJgn in which there is a statement 
of everything. He had explained therein completely 
what was the lawful and the unlawful, the prescribed 
punishments and the commandments and everything 
that the people required; the Mighty and the 
Glorified says: 'We have not neglected anything 
in the Book, then to their Lord they shall be 
gathered; t3 and on the Farewell Pilgrimage which 
was in the last days of his 11, f-b He had revealed: 
'This day I have perfected for you your Religion 
and completed My favour on you and chosen for you 
Isl5m as a religion; ' and the affair of Imamah 
is the completion of the Religion. The Prophet 

S 5: 3. 
2. Al-Bukhari, op. cit., v. 6, p. 63. 
3. S 6: 38. 



did not pass away until he explained to:, " his 
people the signs of their Religion and 
elaborated for them their path and left them 
on the moderate path of truth and established 
for them cAll as emblem and Imam. 

This speech corroborates the statement of al-Baqir, the 
Fifth Imeým, that the verse which declares the perfection 
of the Religion and the completion of God's favour was revealed 

-U -L 
the Friday at 4Arafat. 2 Al-Baqir, the Imam, saya that 

through this verse: 

I will not reveal to you any other 
obligatory thing after this verse; 
I have perfected all the obligatory 
things for you. 3 

It should also be noted here that, according to the 

report of al-Kulaynir, the Prophet declared the Imamah of 
4A11 on the Day of GhadIr Khumm4 and it was the eighteenth 
of DhTa al-IfiJiah. .1 

This indicates that up to the ninth of, Dha al-ljijjah 
there was no elaboration as to who was to be the ImEm after 
the Prophet. On this ground the Sunnil's do not admit the 
Imamah as being part and parcel of the Religionbut they 

take it as a medium of administration; and they do not even 

admit that the succession of 6Alir was declared at Ghadir 

Khumm. on the eighteenth of Dhii al-Hijjab. 
It is noteworthy that the Sh1q1 traditionists make 

another report that the. verse declaring the perfection of 
the Religion was revealed (on the eighteenth of Dhu al:: ýjL 

_ýah) 
.5 According to this the so-claimed Imamah at Ghadir Khumm 

of 4Ali to be a part and parcel of Religion. 

However we shall discuss it under the heading 'the 

establishment of the Im-amahl. Tker, týe toil,,; 9J-veA-; -. hare, (. Al Pwsthat 
from the Shiti point of view the Im9mah is more important 

"r 1. Al-Kulayni, op cit., v. 1, p. 199. 

2. ibid, 'v. 1, p. 290. 

3. ibid, v. 1, p. 289. 
4. ibid. v. 1, p. '289. 

See, al-Majlisi, Haqq al-Yaqin, p. 21. 
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than appears from its position among the Sunnis. 

4., The functions of the Imams. 

The eminent Sunnil scholastic theologian Abil Hafs 

al-Nasafi (537 A. H. ) states the position and function of 
the Imým as follows: 

The Muslims cannot do without an Imam who 
is to carry out the administration of their 
affairs; the-.. ý enforcing of their restrictive 
ordinances and guarding their frontiers, and 
equipping their armies and receiving their alms, 
and putting down robberies and thieving and 
highwaymen and maintayig the Friday services 
and the Festivals, and the settlement of 
disputes which occur between people, the 
receiving of evidence based on legal rights 
and marrying minors, male and female, who 
have no guardians, and the division of the 
booty. 1 

Al-Taftazana. (791 A. H. ) defines Imamah as follows: 

It is the supreme leadership in (all the 
affairs of) Religion and the world in 
succession to the Prophet. 2 

Al-Majlisi also defines the ImErn on the same lines: 

The Imam is oAe who is the leader and 
Commander of the Community in all the 
affairs of the %World and Religion in 
succession. butýs`ubordinate to the 
Prophet and not as an independent one. 3 

i. The approach of al-Bukhari: 

We have already stated that the SunnIs take Imamah 

as a medium of administration and believe it idý tco. Veý, ', linked 

'e mctaay ", W. -diNL ItiN -1 practical affairs of the State. Al- 

Bukhari reports the Prophet as saying: 

The Banii Isra, 1111 were governed by the Prophets; 
as often as one died another succeeded him; 
verily there will be no Prophet after me but 
there will be Caliphs and they will be numerous. 4 

1. kbil Hafs al-Naaafl, Al-"Aqeiýld, p. 181. 
Da- al- 2. See, Ibn iZ-bjd1 =Shýffil Radd al-14uhtar, v. 1, P-511 (with ref. to Al-Maqasid). 

3. Al-Majlisi, op. cit., p. 20. 
4. Al-Bukhara., op. ci -, v-4, p. 206. 



This report suggests that the Caliphs are the Successors 

of the Prophet and apart from the administration of the 

Prophet's mission according to his instructions there is 

no other function of the Imamah. regard the words 
Imým, Khalifah and Amir as synonymous terms. Al- 

Bukharl further reports the Prophet as saying: 

He who obeys me has obeyed God and he who 
disobeys me has disobeyed God; and he 
who obeys the Amir (Commander) has obeyed 
me and he who disobeys the Amir has dis- 
obeyed me. The TmRM is only a shield 
behind whom fightihg'is engaged in and by 
whom protection is sought; so if he 
commands piety and acts justly he will have 
a reward for that, and if he holds another 
view he will on that account be held guilty. 

Al-Bukharil, by this tradition, suggests the following points; 
the words ýmir and Imam are synonymous terms; the Imam is 

not necessarily protected from sin and it is possible that 

he may hold an unjust view; the Imam is not directly related 
to God but he represents the Prophet; the Imam is one who 
takes the rein of all the affairs in his hands and týprp: ýpte it 

is not lawful to fight against the unbelievers unless there 

is an Im9m who is in command. 

This belief of al-Bukharl" is more elaborately depicted 

in these Chapter-headings: 

The Imam goes to the people and makes them reconciled 
with each other; 2 The Imgm checks his governors; 3 
The advice of the Imnm to the disputing parties; 4 
How the Im5m takes the pledge from the people; 5 
Complete obedience to the Imams; 6 Fighting is 
engagedý, nunder the command of the Imdm, and with him 
protecrion is sought; 7 The Im9m is appointed so that 
obedience should be given to him,; 8 It is lawful for 
the Im5m to depend upon '- W 

-1%4* the peoplesty 
if he falls under suspicion. 'ý 

1. ibid, v. 4, p. 60, Muslim, p-17. 
2. Al-Bukha-rl, op. cit., v. 9, p-92. 

3. ibid, v. 9, p-75. 
5. ýbid, v. 9, p196. 
7. ibid, v. 4, p. 60. 

9. ibid, v. 1, p. 183. 

4. ibid, v. 9, p. 86., 
6. ibid, V-4, p. 60. 
8. ibid, v-1, P-175. 
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There are numerous such Chapter-headings which indicate 
that the Imam governsall the party-affairs of his people 

whether they relate to the prayers, public dealings, or 
the country&affairs. There is no demarcation between 

Mosque and -;, f. U. State affairs. This is a complete form of 

succession to the Prophet with the exception that he does 

not directly receive any command from God as the revelation has 

come to an end. Al-Bukhari. further reports the Prophet as 

stating the responsibility of the Imam as follows: 

Beware! Each of you-is a shepherd and each of 
you is responsible for his flock. The Im5m 
who is over the people is a shepherd and is 
responsible for his flock. 1, 

Muslim corroborates the doctrine of al-Bukharl that it 

is possible that the Imam may do wrong and commit a sin. 
In spite of this the Prophet establishes it as necessary 
that they should be obeyed so long as they are Muslims 

provided they do not command one to disobey God. "Awf b. 

Malik al-Ashjat-i, the Companion 73 A. H. ) reports the 

Prophet as saying: 

Your best Imams are those whom you like and 
who like you, on whom you invoke blessing 
and who invoke blessings on you; and your 
worst Imams are those whom you hate and they 
hate you, whom you curse and they curse you. 

The Companions asked the Prophet whether in that event they 

should not depose them by the sword? The Prophet replied: 

No, as long as they observe the prayer. 
Whenever you see your governors doing 
anything which you do not like, you 
should disapprove of it, but do not 
withdraw from obedience to them (in 
affairs other than that. )2 

We shall discuss this issue further under the heading: The 

principles of the appointment of an Imam and his dismissal. 

1. ibid, v. 9, P-77. 
2. Muslim, bp; -dit. ý,, v. 6, p. 24. 



ii. The approach of al-KulElMi. 

7 Al-Kulayni admits, in principle, that the Imams are 
the Caliphs. He reports Ja(far al-Sddiq, the Sixth Imc7m, 

as explaining the following verse of the Qur.; En: 

God has promised to those of you who believe 
and do good that He 

' will most certainly make 
them Caliphs in the earth as He made those 
before them Caliphs. 1 

The Imam says that the Caliphs are nothing but Imams. 2ýe 

have already discussed this; 
2a: here we make 

Alý- 
point that 

the basic conception of ImExnah, with which the Sunn-is also 

agre e,. is that the rein of the State affairs must be in the 

hands of the Im9m. 

(a) The administrative aspect of the Imamah. 

Al-Kulayni r reports kbTa al-Vasan al-Riýii, the Eighth. 

ImEm, as corroborating the statement of Ja4far al-Sadiq that 

the ImEms are the Caliphs of God on His earth. 
3 The Imam 

further states: 

Verily the Im5nah is the stage of the Prophets 
and it is the legacy of the legation; verily 
the Im5mah is the Khilafah of God and the 
Khil"g-fahof the Prophet and it is the rank of 
the Commander of the Faithful ("-All) and the 
inheritance of al-Ijasan and al-Husayn; verily 
the Im5mah is the : bein of the R; ligion and the 
organisation of the Muslims and it is the good 
of the world and the honour of the believers; 
verily the Imamah is the basis of the Extending 
of Islam and its product of high rank. 
By the Imam comes the perfection of the 
the giving of the alms, the keeping of the fast, 
the performance of the V2, L iýd the engagement 
of iihad (holy war), the --0- ring of the booty 
and the alms, the enforcement of the penal 
ordinances and the safeguard of the boundaries 
and the limits. The Im9m expresses what is 
lawful from God and disallows what is forbidden 
by Him; he enforces the ordinances of God and 
safeguards the Religion of God and calls to the 
path of God by wisdom and good advice and 
conclusive argument. 3,4. 

S 24: 55. 
2. Al-Kulayni, O-P Cit., V-1, P-194.2a. See, ý. 177. 
3. ibid, V-1,1). 193. 

4. ibid, v. 1, p. 200. 



This report elaborates the duties of the Imam and it 
corroborates the statement of al-Baqir, the Fifth Imam; 
the Imam was asked what was the right of the Imam o*rthe 
people? The Imam answered that. they should hear him and 
obey him. He was further asked what was their right oVLr 
the Imam? The Imam replied: 

He should make an equal division among the 
public and act justly between them. Wheii,. this has been 
dbri, eriaindnd,. -c- the people he need not care who 
took from this side and who took from that 
side. 1 

Al-Sharif al-Radl (404 A. H. ) agrees with al-Kulayn. 11 and 
reports tAll, the Commander of the Faithful, as stating the 

function of the Amir of the believers: 

It_is essential for the people to have an 
Amir, pious or impious, in whose government 
the believer may work and an unbeliever also 
may avail himself of the same opportunity 
and God may cause the affairs reaching their 
end- by him are collected and the 
enemy is confronted)and by him the ways are,, -,, -Ac 
peaceful,, and by him the right of the weak is 
secured from the strong, until the pious man 
is laid to rpt and the public have rest from 
the impious. 

This is one aspect of the Imamah and it is mostly related to 

the general administration of the public. But there is 

another aspect of this matter which deals with the spiritual 

guidance of the Imeým and with his perfect knowledge im 

interpreting the Qurjan and the Sunnah. We shall discuss 

later on how the Imam, from the Shiti point of view, is 

under Divine protection, but here we state simply that 

apart from the administrative work of state there is another 
function of the Imamah. 

(b) The spiritual aspect of the ImInah. 
know Wit 

. 
0ý 

It is also a function of the ImEm to keep the,, Religion, 

purified and to interpret the Qur-)an according to 
the good pleasure of God and the will of the Prophet. 

1. ibid, v-1, p-405. 
I 2. Al-Sharif ai-Radl, Nahj al-Bal7aghah, v. 1, p. 87. 



Al-Kulayni lays down a Chapter-heading as follows: 

Verily the Imams are the governors of God's 
command and the treasurers of His knowledge. 

He then reports al-Baqir, the Fifth Imam, as saying: 

We are the treasurers of God's Knowledge; 
we. are the interpreters of the revelation of 
God, w, -e, C. are.,, thýe, ý,, authority for everyoni who is 
beneath the Oky and is on the barth. 

Al-Kulayni further reports Jakfar al-ýadiq, the Sixth 
Im9m, as stating the spiritual status of the Imams refýrring 

the following verse of the Qur) an. -.: ý.. i -i*'a., Jý 

And the signs and the warners do not avail 
a people who would not believe. 2 

The Imam states that the signs are the Imams and that the 
Prophets are the warners. 3 

There is anothýr report of al-Kulayni that al-Baqir, 
the Fifth Imam, states: 

Verily there are people among us who believe 
that in the verse: 'So ask the men of 4hikr 
(remembrance) if you do not knowt4: it is the 
Jews and the Christians who are the men of 
dhikr. 

The Imam then said that they (the Jews and Christians) would 

call men to their own religion. He then pointed to his 

breast and said: 

It is we who are the men of dhikr and we 
are those to whom the question refers. 5 

Al-Rida, the Eighth Imam, corroborates the preceding state- 

ments of the lmEms as follows: 

We are the trustees of God an'.. 'His earth. 
6 

This aspect of their status does not allow the believers to 

fall into dispute with them. Al-Baqir, the Fifth Imam, 

comments: 

1. Al-Kulayni, op cit., v. 1, p. 192. 
2. S 10: 101. 
3. Tl-Kulayni-, op cit., v. 1, p. 207- 
4. S 16: 43. 
5. Tl-Kulayni, OP-cit., v. 1, p. 211. 
6. ibid, v. 1, p. 223- 



How can God command them (the believers) 
to obey the governors of authority and 
then allow them to fall ibto dispute 
with them (the governors of authority? )l 

However, we shall return to this issue when we discuss the 

qualities of the ImEm among the Shl-'ý'Is. 

5. The establishment of the Imamah among the Sunni-s. 

Al-Nawawi (676 A. H. ) states the Sunni- doctrine in this context: 

All the Muslims agree that it is obligatory for 
the Muslims to appoint a Caliph and the. obli- 
gatory nature of this is based on Shar4 (Law) and 
not oij. reason; and as for what is 6xIved 
d, s notA, "Fbligatory or ds basýd on reason, 
both of these are futile arguments. 

Muslim reports I-Abd Allah b. '-Umar, the Companion, as 
transmitting from the Prophet: 

He who throws off obedience will meet God on 
the day of resurrection without possessing 
any plea, and he who dies without having 
taken an oath of allegiance will die like 
a pagan. 3 

The eminent Hanafl Jurist 'cAlP al-Diln states in Al-Durr 

al-Mukhtar a; follows: 

IMýmah has two categories: the Sughrii (the 
Minor) and the Kubra (the Major)-. As 
regards the Major it is the right of general 
possession over the people, the verity of 
which is discussed in 

- 
dogmatics; and the 

appointment of thq Imam is the most important 
obligatory thing. "ý 

The Muslims cannot do without an Imam. If there is 

a majority of the unbelievers and there is no Muslim ruler, 

even in such areas the Muslims are in need of an Imam to 

meet their religious requirements, to settle their affairs 

and to lead their Friday prayers. Ibn Hammam al-Iskandari 
(861 A. H. ) writes: 

1. ibid, v. 1, p. 276. 
2. Al-Nawawl, Commentary on Sahih Muslim, v. 2, p. 120. 
3. Muslim, op. cit., v. 6, p. 22. 

4.4Ala" al-Din, Al-Durr al-Mukhtar, v. 1, P. 511. 



If, by reason of the prevalence of unbelievers, no 
Muslim ruler is found, it is obligatory for the 
Muslims to appoint a guardian and an Im5m to lead 
the Friday prayers. 1 

Although al-Kulayni's conception of the Im5hah will be dealt 
2 

with later on, it is helpful for the understanding of the Sunni 

outlook to give here a brief sketch of the Shic! doctrine on this 
issue. 

According to the Shl"is it is not for the people to appoint 
an Im5m. Rather he is divinely raised and nominated by God. The 
Prophet introduces him and then every Im5m introduces his success- 
or. The earth cannot completely be exempt from the Im5h. It is 

obligatory on the part of the people to recognise their Imým and 
this obligation is based on reason and not on the reported law. 

kl-Kulayni reports Jacfar al-Sadiq, as saying: 

Verily God observes more glory and greqtness than to 
leave the earth without any just Im5m. --' 

Al-Baqir, the Fifth Im5h, states: 

By God He did not leave the earth from the time He 
caused death to _Kdam without there being an Im5m from 
whom guidance to God is sought; and he is His app- 
ointed authority over His servants. 4 

The ImEm was further asked whether recognition of the Imýjn from 

among the Family of the Prophet was obligatory for all creation? 

The Im9m answered: 
The recognition of the ImEm from atong us is obli- 
gatory forth&m human beings). 

The Im. Rm further states: 
One who lived in this community without an Imam who 
is from God, the Glorified and the Exalted, and who 
is visible and just, such a one has lived as misled 
and troubled3and if he dies in this position he has 
died the death of unbelief and hypocrisy. 6 

ibid, V-4, P-427 (with reference to Ibn HammEm, Fath al- 

2. See p. 207. 
3. Al-Kulayni, op-cit., v. 1, p. 178. 
4. ibid, v. 1, p. 179. 
5. ibid, v. 1, p. 181. 
6. ibid, v. 1, p. 184. 



- 189 - 

Al-Dlajlisi reports the celebrity of such reports as the 

following: 

It has been proved by celebrity from the 
Prophet that one who dies but has not 
recognised the Imam of his time has died 
the death of a pagan. 1 

Al-MajlisI, having discussed that the Im5m is the leader of 
the community in succession to the Prophet, in all the 

affairs of the World and in Religion, states: 

There is a dispute among the community whether 
the appointment of an ImEm, the definition of 
whom has been given, is obligatory or whether 
it is not an obligation; and if it is obliga- 
tory then there is a dispute whether it is 
obligatory on the part of God or on the part 
of the community. It is also disputed whether 
the obligation for the ImEm's appointment is 
based on reason or on the reported law. it 
is worthless to mention here their disputes. 
The saving sect of the ImEmlyah (the ShI41s) 
agree that it is obligatory on the part of 
God and 2 

its obligation is based on reason and 
report. 

i. The question as to whether the Prophet appointedhis Successor. 

Al-Bukhari holds that the Prophet did not appoint his 

successor over the State and that he left it to the community 

to appoint an Imam * He reports 'Abd Allah b. 4Abbas, the 

CoiApanion (68 A. H. ) as stating: 

CA113 b. AbTx Talib came out from the Prophet 
during his illness 7-1- which he expired. The 
people asked him: kA171 al-Hasan! what was the 
Prophet's condition in the* morning? i He 
answered: 'Praise be to God that-he felt 
relief! ' 4Abbas b. ILAbd al-Mujýalib then caught 
his hand and said: 'By God, after three days 
time you will be the 'servant of the rod (of 
authority)'; JFerily, by God, I see that in the 
near future the Prophet will pass away by, this 
illness of his; verily I recognise thd-faces 
of the descendants of CAbd al-Mullalib at the 
time of death; - let us go to the Prophet of God 
and ask him who will take charge of the affair. 
If it is for us we shall know it and if it is 
for others than us we would have known that and 
he will give some advice for ust' 4A11 said: 

.r 1. Al-Majlisa., Mir)at al-l-UqTal, v. 1, P-137. 
I 2. Al-Majlisi, Iýaqq_ al-Yaqln, p. 20. 
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Indeed, by God, if we asked the Prophet of 
God for it and he rejected that for us the 
people will never give us that after the 
Prophet; and I, by Go , will never ask the 
Prophet of God for it. 41 

This report bears evidence that up to that time the Prophet 
had not appointed anyone as his state-successor and that it 

was for the community to appoint their Imam after the Prophet. 
dUmar, the Commander of the Faithful, gives a very 

clear statement that the Prophet had not appointed any 
successor to himself. Al-Bukhari reports froml-Abd Allýli 
b.. CUmar, the Companion, that (Umar, on his death bed, was 
asked if he was qpointing any successor? 4Umar answered as 
follows: 

If I appoint any successor, it would be lawful 
since one who was better than I, Abil Bakr, 
appointed his successor; but if I leave that, 
verily the one who was better than I, the 
Prophet of God, had left that. 2 

Al-Nawawl (676 A. H. ) comments: 

There is evidence in this tradition that the 
Prophet had-not made an injunction for any 
successor and this is agreed upon among the 
Sunn-is and the others. Qd4i says that Bakr 
b. Ukht tAbd al-W. -Ehia does not agree with this 
and believes that the Prophet had made an 
injunction for the succession of AbU Bakr; 
and Ibn Mwindl states that the Prophet made 
an injunction for 'gAbbas and the Shigis and the 
Rafidis say that he had made injunction for 
cAlil: All these claims are false and audacious 
scandal an d barefaceaness against the &, 0-- L'&-% Y. S 
for the Companions agreed upon the election of 
AbTI Bakr and upon the enforcement of his command 
to appoint 'ý-Umar, and upon the enforcement of the 
command of tUmar to appoint the counail; and no 
one made any 

4 
objection to any of these aspects; 

and neither All nor 4Abb9s nor Aba Bakr claimed 
at any time that there was any testament of the 
Prophet for the appointment of any of them; and 
'r, A111 and GAbbRs agreed upon all these events and 
there was no exigency which had prevented the 
mention of testament if there had been any. So 
if anyone believes that there was a testament for 
anyone of them he is suggesting that all of the 
community has agreed upon an error and then has 

1. Al-Bukharl, op. cit., v. 6, p. 15; v. 8, P-74. 
2. ibid, v. 9, p. 100. 



remained in that; and it is not lawful for 
any of the people of the Qiblah to suggest 
that the Companions have agreed 'upon a vanity 
in any event. 1 

If the Prophet ha&, -madepninjunction for anyone to be his 

successor such a one would then have held supreme power 
and in no case would he have been the subject of any question 
or verification by the people whereas the ruler who is 

elected by the pa. ople is always the subject of verification 
by the people. 

There is evidence that the Prophet first intended to 

write down a testament but afterwards, having been instructed 
by God, he gave up the idea and left it to the community. 
Al-Bukhari reports that 'Iftshah, the Mother of the Faithful, 
told that she (suffered from a headache and) said: 'O my 
head! ' And the Prophet then said: ' 

If you were to die while I was alive I should 
ask forgiveness for you and should make suppli- 
cation on your behalf. 

(Rshah then said: IV Alas! I swear by God that I think you 
want me to die and if that happened you would spend the 

coming night with any of your wives! The Prophet replied 
as follows: 

Do not worry about your head but think of me. 
I proposed or wished to send to AbU Bakr and 
and his son and to make (AbU Bakr) my successor 
lest people should talk, or people who hoped 
for the succession should raise their hopes. 
Then I said that God wants none else and that 
the believers would reject anyone else or that 
God will reject anyone else and that the 
believers want none else. 2 

Muslim reports that the Prophet sýiketo 41ftshah, the Mother 

of the Faithful, as follows: 

Call for me Abu Bakr, your father, and your 
brother, so that I may write a document, for 
I fear that someone may be desirous of 
succeeding and that one may say: I have most 
righty' ýJRereas G5d and believers will have no 
one but AbU Bakr. 

1. kl-Nawawl, op. cit., v. 2, p. 120. 

2. kl-Bukharj7-*, op-cit., v. 7, P. 155; v. 9, p. loo. 
3. Muslim, o-P. cit., v. 7, p-110. 



This statement of the Prophet bears evidence that it was 
his preference that the Imam should be appointed by the 

people and he predicted that the people would not be 

pleased except with Abu Bakr's appointment; and he 
foretold what God had decreed; and this is a prediction 
and not a nomination. 

ii. The kuslims' affairs being a matter of counsel-, 

In matters for which there is no Divine injunction, 

affairs, being-a matter of counsel, are settled by 

mutual consultation. If the Prophet had not appointed 

any successor for the state there would have been no way 

out for the Muslims but to take counsel among themselves. 

The Qur)an says: 

And those who respond to their Lord and 
establish prayer and those who have affairs 
being a matter of counsel among themselves 
and who spend out of what we have given 
them. 1 

The Prophet himself approved the principle of mutual consult- 

ation and settled state affairs on the basis of taking 

counsel. The QurJan says: 

Pardon them (the Companions) therefore, and 
ask protection for them; and take counsel 
with, them in the affair;, so when you have 
determined (a matter), then trust in God; 
surely God loves those who trust. 2 

In the life-time of the Prophet an incident occurred 

at the battle of M12tah when all the Commanders who had been 

nominated by the Prophet were killed, one by one, and there 

was no nominee to take the rein of the affairs in his hand. 

The Muslims on the battlefield then elected Khalid b. 

al-Walird as their Commander and they then achieved victory. 
On God told the Prophet what had happened the battlefield 

in his absence; and the Prophet told the Companions, before 

the Muslims fighting there came back to Medina. Al-Bukharl-reports 
ý-Abd.. Allgh'ý. ý: b. CUmar, the Companion (73 A. H. ) as stating: 

1. S 42: 38. 
2. S 3: 158. 
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The Prophet of God appointed Zayd b. 
Ha47ithah as Commander for the battle of Adtah and instructed that if Zayd were 
killed Ja4far would then be the Commander 
and if Jacfar too were killed the command was 
to go to fAbd Allah b. RawEhah. 1 

&Abd AllEh, the Companion (73 A. H. ), was with them on the 
battlefield but Anas., the Companion (91 A. H. ), was with the 
Prophet in Medina. Al-Bukhari reports Anas as saying: 

The Prophet annouhced the death of Zayd, Ja4far 
and. Ibn Raw.; ýhah to the people before news of 
them had reaýhed them, saying Zayd took the 
standard and was smitten, then Jalýfar took it 
and was smitten, then Ibn Rawahah took it and 

t 
was smitteý tears meanwhiiEý, Iripping from the eyes of the ýprqphe e- Finally one of God's swords 
(meaning Xhalid b. al-W-alld) took the standard 
till God granted them success. 2 

There was no injunction of the Prophet for the appointment 
of Khalia as Commander of the forces but in the absence of 
such an injunction the Muslims themselves settled the affair 
and the Prophet approved what happened on the battlefield. 

iii. The prediction of the Prophet and his desire. 

Al-Bukhari reports that the Prophet already knew that 

Abu Bakr would be his successor. He transmits that a woman 

came to the Prophet in his last days to ask about something. 
He told her to come on another occasion. She, alluding to 

his imminent death, asked what she should do if she could 

not find him. The Prophet said: 

if you do not find me then go to Aba Bakr. 3 

1. Al-Bukharl, OP. cit-, v-5, p. 182. 

2. ibid, V-5, p. 182,34. 

3. Lbid, V-5, P-5; V-9, pp-101,135. The eminent Shici 
traditionist and Commentator fAll b. Ibrdhilm al-Qumm! 
(307 A. H. ) also reports, that the Prophet had made this 
prediction to Uafýah : Verily AbU Bakr will have the 
Khilafah after me; then your father will have it after 
him! ' SHe asked who had told him. He answered that God 
had told him (Al-Qumml, op. cit., v. 2, p-376). The 
Qurian asserts that only those will have the KhilHfah 
with whom God is pleased. (See S 24: 55), This explains 
that thep'*s-i't-1on-1 of AbU Bakr, as pr-edicted in al-Qummi Is 

report, would beý? &f a rightly-guided Caliph. A 



The Prophet had already given indications that he was 
pleased with Ab5 Bakr. This can be seen with reference to the 

obligatory nature of the prayers for which the Prophet had to 

appoint someone in his absence. The Prophet during his illness 

commanded the Companions to ask Aba Bakr to lead the people in 
the prayer. Al-Bukh5xl reports AbU M71sa al-Ashcarl, the 
Companion, as saying: 

The Prophet was ill and his illness became serious. 
He then said: Call Abu Bakr to lead the people in 
the prayer. 1 

tDishah, the Mother of the Faithful, was asked to describe the 
illness of the Prophet. Al-Bukharl' reports that this is what 
she described: 

The Prophet was seriously ill and he asked whether the 
people had prayed. When we told him that they had not, 
but were waiting for him, he said: 'Put some water for 
me in the tub'ý and we did so. He bathed and as he 
was about to rise with difficulty he fainted. When he 
came round he asked if the people had prayed, and we 
told him that they had not but were waiting for him; and 
the people were staying in the mosque waiting for the 
Prophet for thecishR 

,, 
the last eveniný prayer. So the 

Prophet sent instructions to Abu Bakr to lead the people 
in the prayer. So the messenger came to him and told 
him that the Prophet required him to lead the people in 
the prayer. AbU Bakr, who was a sensitive man, 0ý 

to. 1d 
GUmar to lead the peoplebut cUmar replied that týýwas 
more entitled to that. So AbU Bakr led the prayers3 
during those days. 

Afterwards the Prophet experienced some improvement 
in his health and came out to the noon-prayer between 
two men, one of whom was Al-cAbbas, while Ab7l Bakr was 
leading the people. When Abil Bakr saw the Prophet he 
began to withdraw but the Prophet gave him a sign not 
to do so. 4 

cUbayd All0i, the transmitter from c-Dishah, says that he, then, 

met eAbd AllRh b. cAbbis and told him what clýjshah had 
He did not make any objection but asked whether she had named 
the man who was with Al-cAbbiis. He answered in the negative. 

-5 vAbd Allýh b. cAbbas said that it was cAli. 

1 kl-Bukhari, O'p. cit.,, v. 1, p. 172. 

2. Previously AbU Bakr had already led the people in the prayer 
when the Prophet had gone out of Medina to reconcile some of the 
tribes with each other and he was quite happ with the Im5hah of 
Abii Bakr. (See, Ibid., v. 1, p-174; v. 9, p. 92ý. 
3. Ibn Kathir, (774 A. H. ) reports that during these days AbTx Bakr 
led the people in seventeen or twenty prayers (Al-Bida- 

. yah, v-5, p. 235). 
4. Al-Bukharill OP-cit., V-1t P-176; V. 9, p. 120. 
5. ibid, V-1, p-176. 



This report shows that (All and Al-Ubas were already 
there and that the Prophet had selected Abu Bakr to lead 
the people in the prayer, in their presence. This also 

WO'1.1 ý'A- 6- 
indicates that the Prophet pleased if Abu- Bakr succeeded 
him although he had not appointed anyone as his state- 
successor. There is also the suggestion that the man next 
to Abu Bakr was ý-"Umar and that if Ab5 Bakr was not in a 
position to do the needful he was proposing 'Umar as his 

successor; and he was sure that the Prophet aould A 
bemhappy 

to accept 4Umar as being next to him (Aba Bakr). 

However this outlook of the Prophet and his indication 

favouring AbTz Bakr played a very important role in the 

appointment of Aba Bakr as Caliph and helped the Companions 

to elect him as the state-successor of the Prophet. 

Ibn gAbd al-Barr (463 A. H. ) reports 4A111 b. Ab-11L Tiilib 

as saying: 

Verily the Prophet remained tick for so many nights 
and days, when he was called for the prayer he said 
'Ask AbU Bakr to lead the people in the prayer. ' 

When the Prophet passed away I considered the 
-'ýtýthat . 

"-. prayer was the pillar of Isl5m 
and the pivot of the religion; so we gave our 
consent for our state affairs in favour of the 
one to whom the Prophet was pleased (to entrust) 
our (purely) religious affair. So we made the 
oath of allegiance to Aba Bakr ... and we have 
elaborated this issue in our work Al-Tamhid. 1 

Muýammad b. Aýmad al-Sar 
,, 
k4. si (483 A. H. ) in his commentary 

on the work of Muhammad b. al-Hasan (179 A. H. ), the disciple 

of Abii Vani-fah, states: 

The Companions provided arrangements for the 
Khilafah of Abil Bakr by saying that since the 
Prophet of God had selected him for their 
religious affair, why should they not be pleased 
with him for their state-affairs? 2 

4Abd k1lah b. Mas', Tad, the Companion, reports that'Umar also 

referred to this argument when he was addressing the knsEr 

who were suggesting that there should be two Amirs, one from 
3 among them and one from among the immigrants. 

1. Ibn "Abd al-Barr, Al-Ist-liab, V-1i P-333. 
2. Al-Sar'ý'khAsi, Sharh Siyar al-Kabir, v. 1, P-47. 
3. Mull-a 4A111 al-Q-arli, Sharh ShamaPill al-Tirmidhi, v. 2, p. 219. 



iv. The -proposal and the appointment of Abu- Bakr as Cali 

Al-Bukhari reports "Umar, the Commander of the Faithful, 

as stating: 

When Goa caused death to His Prophet the Anpar 
(helpers) made opposition to us and assembled 
all of them in the Saqlfah (the large roofed 
building for meetings) of the Banil s5ýiaah; and 
tAll and al-Zubayr kept aloof from us; and the 
immigrants came to Abu Bakr and gathered there. 
I said to AbU Bakr: 'Let us go to our brethren, 
the helpers,! ' We went to see them and when we 
were on the point of reaching there we met two 
of their virtuous men and they told us what was 
the people's inclination. They asked us, the 
immigrants, where we were going. We answered: 
We are going to these brethren of ours, the 
helpers. ' They advi, -ed us not to go near them 
and asked us to decide our affair ourselves. I 
said: 'We shall certainly go to them.. '. So we 
went until we reached the Saqlfah of the Bana 
ScVidah. 

We saw there a man, in'the middle, >all wrapped 
up,, and I asked who he was. They said that he 
was Sa"d b. 'Ubddah. I asked what was the 
matter with him? They answered that he was 
suffering from fever. 

After a while a speaker'f"-! 
'-tbem bore witness 

to God and praised God as He deserves and then 
he said: We are the Ansar of God and we are the 
army of Islqrn; and you the group of immigrants 
are a party and some of you came here only to 
uproot us and to achieve rule over us: 

When he stopped I intended to speak and I 
had 4el3ared a speech which I did not want to 
utter', 7i2 the presence of AbU Bakr without 
withdrawing some of it. When I intended to 
speak, >AbU Bakr asked me to keep silent and I 
did not like to cause him anger. AbU Bakr, 
then, delivered a speech and he was more tolerant 
than I and observed more dignity than I. By God; 
he did not leave unsaid any word which I had 
nicely prepared but he exposed that spontaneously 
or else he delivered better than that; and he 
said (to the Ansda 'What you have mentioned of 
your goodness you deserve and as regards 
this. affair (of state) it will not be recognised 

this tribe of Quraysh as they are by race 
and place the best of the Arabs and I am pleased 
with their to men (here);. so take the oath of 
allegiance - 

10' 
any of them you like. ' He then 

took my hand: and the hand of AbIl 'Ubaydah b. al- 
Jarr&ýIand he was sitting between us. 
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I was not displeased with anything except with 
this (last) thing. By rgod. if I had been 
brought forth and put to death without any sin 
it would have been better for me than that I 
would have been appointed over people in which 
there had been Aba Bakr. 0 God! At the time 
of death, may my soul make easy for me the thing 
which I do not find easy-now. 

One man from among the Ansar (Hub5b b. al-Mundhir) 7- 
said: 'We are the tested pillar of Isl5m and the 
sacred foundation of itf 0 people of Quraysh! 
there should be two AmIrs one from among us and 
one from among you. ' There was then confused 
noise and the voices were raised so that I was 
afraid of the dispute. 

So I said: ýAbii Bakr! Extend your hand! He 
extended his hand and I took the oath of allegiance 
to him; then the immigrants took the oath of 

the helper,,,, allegiance to him3and then the Aný;. jr -SM. "l 

Al-Bukhari reports Anas B. Malik, the Companion (91 A. H. ), 

as stating that on the next day there was held a general 
meeting in the Mosque in which 'ýUmar made a speech and then 
the generality of the people took the oath of allegiance to 
Abil Bakr. There were some people who had already taken the 

oath of allegiance in the SaqifaJý. Abu Bakr accepted this 

general oath of allegiance when he was in the pulpit. 2 

v. The allegiance of cAli- to Abii Bakr. 

To this election of Abii Bakr as Caliph no one made any 

objection; neither 'All nor O*Abbas raised any question. 
It was required of a man of 4A11's status particularly ro 

take the oath of allegiance but he did not do so and felt 

ill, which was why he was not called to the meeting of the 

Sa 1fah. He agreed with the generality of the Muslims, 

offered the prayers under the Imamah (leadership) of Abu 

Bakr., but did not take the oath of allegiance to kba Bakr 

for six months. 
After the death of F91imah, the daughter of the Prophet, 

'*All sensed an un1ý'---zJz"r- . 
-. atmosphere. Al-Bukhar-i reports 

"A'ishah, the Mother of the Faithful, as stating: 

When FUtimah died ZAli sensed the unfamiliar 
faces oi the people and he sought reconciliation 
with Abd Bakr and desired to take the specific 

Al-Bukhara., o-p. cit., v. 8, p. 211. I 



oath of allegiance to Abii Bakr and for 
9-v-eT many months he had still not taken 
that oath of allegiance to AbU Bakr. 
He sent his message to Abil Bakr calling him 
alone to him .... When AbU Bakr went to him 
he ("All) bore witness to God and said: 
'Verily we recognise your excellence and what 
benefit God has bestowed upon you; and we do 
not feel jealous for the good which God has 
given to you but we felt that you overlooked 
us in the affair and we hAd the opinion that 
we should have our position because of our 
relationship to the Prophet'- The eyes of 
Abii Bakr shed tears. Abil Bakr spoke and he 
said: 'By the one in whose hand my life is 
the relation of the Prophet is more loving to 
me than my own relation .... I gAll said: 
'I shall come to you this afternoon to take 
the oath of allegianceT' After the noon- 
prayer AbU Bakr came up to the pulpit, bore 
witness to God and mentioned the eminence of 
tAll and the reason for his keeping away and 
his excuse which he had told him; and then 
he sought forgiveness from God. Then 4A11i 
bore witness to God and admitted the greatness 
of AbU Bakr and said that he had not acted out 
of jealousy for Ab'a Bakr in what he had been 
doing (up to then) nor in order to deny the 
excellence which God had conferred upon him 
(Aba Bakr) but merely from the feeling that 
they (the Family of the Prophet) had their 
share in the affair and that he (Abil Bakr) had 
overlooked them; that is why they felt aggrieved. 
All the Muslims felt happy (with this reconcil- 
iation) and said that 'All had acted rightly 
and they became close to 'All when the matter was 
reconciled. ' 

Ibn KathIr (774 k. H. ) corroborates this statement as 

follows; He reports 4A11 and al-Zubayn as saying: 

We were not aggrieved except for the reason that 
we had been kept out of the consultation. Verily 
we admit kbil Bakr as being the most deserving 
for this affair and he is the Companion of the 
Cave; and we recognise his excellence and his 
goodness; and indeed the Prophet of God had 
commanded him to lead the people in the prayer, 
in his life time .... 

2 

1. ibid, V-5, p-178. 
2. Ibn Kathir, op. cit., v-5, p. 250,286. 



Ibn Kathir remarks that the report bears ý'a., good chain. 
Ibn Uajar al-'AsqalanI (852 A. H. ) says that it was the 

second occasion of 4A11's taking the oath of allegiance 
to Abu Bakr, for 'Ali had already accepted him as Caliph. 
Al- tAsqalani- says: 

Ibn Hibban_had established the tradition 
of Aýa Sa4id al-Khudr! and the others that 
cAll had already taken an oath of allegiance 
to Aba Bakr, in the beginning. 1 

Ibn SOd and Ibn Jarir also transmit this report of AbU- 

Sa4ld al-Khudrl-. 

vi. The Shi-41i eviaence of 4A11i's co-operation with the 
three Caliphs. 

Apart from the doctrinal approach of al-Kulayni on the I 

points as to how, according to Shi-11 Faith, Imkah is 

established and how the Imam is appointed, it may be appro- 

priate to give here the practical ShIgil evidence as to how 
'Ali co-operated with the three Caliphs before him. 

It is clear that the ShiltIs stand in sharp opposition 
to the first three Caliphs and they do not allow any plausible 

consideration of the disputEsof the Companions which may 
bring these differences to an end. The Shicis compiled 
their own collections of 4adith in which they established 
the three Caliphs and cAll as on two variant lines. Yet 

we find some glimpses therein which indicate that 4A11 

apparently co-operated with them and had not ýw 4, - -Myoppo- 

sition to them. The ShIcls interpret all such affairs as 
being based on taqlyah (pious dissimulation). 

(a) Co-operation with Abu- Bakr. 

In the matter of taking the oath of allegiance to Abil 

Bakr ol-Kulayni andELl-Kashshi report al-Baqir, the Fifth 

Imik, as saying: 

All the people apostatized after the Prophet 
except three, (the ImOin was asked to mention 
them and he mentioned) al-Miqdad b. al-Aswad, 
Aba Dharr al-Ghifdri, and Salm5n al-Farisi. 

1. Al-'ýAsqalanl, Fatb al-Barl, v-7, P-379. 
2.4A11 al-'i%luttaql, Kanz al- (Ummal, V-3, P-131. 
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The people came to know of this after a while. These 
three underwent many hardships, but they did not take 
the oath of allegiance to Aba Bakr till they brought 
cAll forcibly so that he took the oath of allegi, ance. 1 

Al-Tabarsir (early sixth century A. H. ) reports that cAll before his 
taking the oath recited the verse: 'Son of my mother! gurely the 

people reckoned me weak and had well-nigh slain me: 12 Al-Tabarsi 
then reports: 

Then cAll held the hand of Aba Bakr and took the oath of 
allegiance to him. 3 

In the matter of cAll's praying under the leadership of Aba 

Bakr, al-Tabars! (early sixth century A. H. ) reports Ja4far al- 
ýadiq, th; Sixth Im5m, as transmitting that when the (general) 

oath of allegiance to Abu Bakr had been taken and his rule was 

established over all the Immigrants and the Helpers, they (Aba 

Bakr and cUmar) planned to kill gAli; and they fixed the time when 
he would be offering the prayer in the mosque; and the duty of 
killing cAll was assigned to Khalid b. al-Walid. Al-Tabars! 

reports in this context as follows: 
Then cAll got up, prepared for the prayer, cama into the 
Mosque and offered his prayer behind AbU Bakr- 

Whether the story which has been linked with Ja4far al-ýadiq is 
Ike rightly traced back to the Im9m or not is not the point " issue; 

but we see here that gAli has been depicted as being closely 
linked with Abil Bakr. The Sunnil traditionist and historian Ibn 

Kathir (774 A. H. ) also transmits that fAli offered the prayer 

under the ImEmah of Abu Bakr5 but he does not relate any such 

story of conspiracy. 

(b) Co-operation with gUmar. 

In regard to 4Umar, the Second Caliph, the authorities indi- 

cate that eAll''s relationship to him is a consultative one, as 

of two close companions. 
Al-Sharif al-Rad%i- (404 A. H. ) reports that 'Umar intended 

to go into battle with the Byzantines and he consulted "Ali 

1. Al-Kulayni, op. cit., v. 8, p. 246, Al-Kashshl, Rijal, p. 12. 

2. S 7: 150. 

3. Al-Tabarsa., Ihtij-aj*_, v. 1, p-110. 

4. jbid, v. 1, p. 126. 

5. See, Ibn Kathir, op-cit., v-5, pp. 249,286. 



on that point. 4A131 gave his opinion as follows: 

Verily God has entrusted to the people 
of this Religion both the honour of the 
State and keeping of discrepancies 
in secret. He is the One Who helped 
them when they were few in number and 
had no support, and Who guarded them 
when they were few in number and not in 
a position to defend themselves. He 
is Alive and will never die. 

If you go yourself to this enemy and 
fight them and are defeated, there will 
be no escape for the Muslims living in 
the far lands. They will have no refuge 
after you to whom they may go. So send an 
experienced hand to them. 1 

When CUmar intended to go to battle with the SdsdniS'.,., he 

consulted (All and the latter gave the following advice: 

Verily the success or failure of this affair 
has never been on the basis of great or small 
numbers. It is the Religion of God which He 
has made victorious and it is His force which 
He has succoured and extended, so that it has 
reached where it has reached and has arisen 
where it has arisen; and we have the promise 
from God and God fulfils His promise and He 
helps His forces .... The Arabs although few 
in number today are great with the power of Islam 
and are mighty with their unity. So be first 
around which the handmill of the Arabs may rotate... 
for we have never been fighting in the past on the 
basis of abundance in numbers but we have been 
fighting on the basis of God's help and His 
assistance. 2 

Al-Kulayni reports that 4Umar once sent a young boy to 

prison saying that the evidence would be called later 

on. CAli met that boy on the way and the boy made a protest. 
IcAll asked the men in whose custody the boy was to take him 

back to %Umar. gUmar asked them why they had brought him 

back. They answered: 
ýAll b. kb, # Tdlib commanded us to bring him 
back to you ýnd we have heard you saying: 
Do not disobeylkl-i in anything: 3 

1. kl-Shar'lf al-Radl, op. cit., v. 2, pp. 24-5. 

2. ibid, v. 2, pp-39-40. 
3. kl-Kulayni, op. cit., v-7, P-424. 
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Meanwhile "kl-i arrived and asked cUmar to allow him to take a 
decision. 'Umar said: 'Why not? ". - This explains how closely re- 
lated to each other they were. 

(c) Co-operation with IcUthm9n. 
(All's relationship to gUthm5n is evidenced by al-KulaynI who 

reports that 4UthmEn felt ill at Mina and commanded the man.. who 
had called him for prayer, to go to (All and ask him to lead the 

people in the prayer. He went to 4A11 and said: 
'cUthman, the Commander of the Faithful, asks you to 
lead the people in the '-Aýr prayer. 1 

This suggests that 4A111 had not dis 
' 

sociated himself from&Uthman, 
the Commander of the Faithful, and that he was not on unpleasant 
terms with the other companions. This is consistent with the 

report of al-Bukharl that cAll had taken the oath of allegiance 
to cUthmgn. 2 

cAll-'s allegiance to the first three Caliphs can further be 

deduced from his view of his own ImEmah which he deemed as having 

been established on the basis of the ImEmah of the first three 

Caliphs. Al-Sharif al-Radil (404 A. H. ) reports IcAll as writing 
in one of his letters to Mu4awlyah, the Companion, as follows: 

Verily the people, who had taken the oath of allegiance 
to Ab"a Bakr, 'Umar and4UthmEn, have taken the oath of 
allegiance to me and they took the oath of allegiance 
(to me) on the same conditions on which they had taken 
the oath of allegiance to them. So there was no other 
choice for those who were present there (in the meeting 
when the Companions had taken the oath of allegiance to 
LA11) nor ýv&s. --it rightful for those who were absent to 
reject (the decision of those who were present). It is 
for the Immigrants and the Helpers to take counsel; so 
if they 

3 agree upon a man and name him ImEm he is approved 
by God. 

This quotation also indicates that the agreement of those who are 

present is binding and authoritative for those who are absent. 
This point is further brought out in the following statement by 
e Ali": 

1. ibidý V-4, p-518. 
2. Al-Bukh-axil, o-p-cit., v-5, p. 22. 

3. Al-Sharif al-Radi, op-cit., V-3, p-8. 
0 
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By my life, if the Imamah is not established 
without being conducted by the generality of 
the people, then there is no method 
it (in these days); instead)the people of 
bits counsel take decisions for those who keep 
absent; then it is not for those who are 
present there to go back(on their decisiors) 
and there is no other choice for those who are 
absent. 1 

This is ample evidence that the established Imamah of (Ali 

had for its basis the Sunni principles for the appointment 

of an Imam and that he (CA11) had fully co-operated with 
his predecessors. Now we gaturlliýto, -,, 

the Sunni principles 
for the appointment of an Imam and his removal if it is 

required. 

vii. The Principles of the appointment of an Imam and his 
dismissal. 

(a) The different methods of the appointment. 

- -2 We have already quoted al-Bukhari as transmitting from 

(Umar, the Commander of the Faithful, that if he were to 

appoint his successor it would be lawful since kba Bakr had 

appointed his successor and if he were not to appoint his 

successor and were to leave it to the people to decide the 

matter that too would be lawful as the Prophet had not app- 

ointed anyone as his ---'S. ttLte *'. successor. (Umar brought 

forth the third exemplary practice in that he left the 

matter to the council of six prominent Companions; and 

they were in a position to appoint an Imam. Al-Nawawi 

(676 A. H. ) states: 

It is unanimously agreed that the Khilafah 
is established with the appointment by the 
foregoing ImEm, and, if there is no such 
appointment, then by the counsel of the men 
of opinion; and they agree that it is also 
lawful for the Imdm to leave the affair to 
a council as cUmar did with the six Compan- 
ions. 3 

Ibn Hammam al-Islamdari (861 A. H. ) states in Al-Muskrak 

1. ibid, v. 2, P-105. 
2. Al-Bukhari, OP. Cit., V. 9, P. 100. See, P. 1900., 
3. Al-Nawawi, o cit., v. 2, p. 120. 
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The Imamah stands established 
- 

if the Caliph 
appoints his successor, as Abu Bakr did, or 
it is established if a group of the religious 
leaders or a section of the men of opinion 
and resolution take the oath of allegiance to 
him. Al-Ashcarl- says that it is sufficient 
if one of the prominent religious leaders from 
the meh of opinion takes the oath of allegiance, 
provided that it is conducted in the presence 
of th<witnesses who can refute the rejection 
if that is made; - and the Mu4tazills have laiaA- 
conditions that five religious leaders should 
agree with it and some 4anafis say that there 
should be a body of such men but that there is 
no particular number. 1 

cAli a]--Qar-i (1014 A. H. ) corroborates this statement as 
follows: 

The Imýmah according to the Ahl al-Sunnah wa? 
al-Jam! Z4ýall is established either by election 
of the religious leaders of decision and 
resolution and of the men of justice and 
opinion as the ImaMah 

, 
of Aba Bakr was esta- 

blished; or else (it is established) by 
nomination of the foregoing Im5m-.: -aAd'his 
designation as the Imamah of 'I-Umar was est- 
ablished by the nomination of Abil Bakr. 2 

Ibn 4ýTbYdTn al-Sh5h! (1253 A. H. ) adds that the Imam, is 
rightly established when his command is enforced. 3 So if 
he is duly elected but cannot acquire a position such that 
his command is enforced because of the opposition made to 
him then his Imamah is not accepted as. established. 

(b) The diffbreAt categories of the Imams. 

We have already given'the report of 'ýUmar, the Commander 

of the Faithful, stating the two categories of -- Imams and 

suggesting another category the Imam may be appointed 
by a council. Al-Bukharl another category of 

-n 
Ke- 

Imam, -'ýwhose appointment is not desired; but if he is set 

over the Muslims and he has taken possession of the Imamah, 

his command will stand enforced provided that it fulfils 

the conditions of an ImEm. Al-Bukharl reports Anas-b. 

Malik, the Companion (91 A. H. ), as transmitting from the 

Prophet: 

'di 1. Ibn 1, Abj- n al-Shami, OP. Cit., v-1, P-513; v-3, P-428. 
2. Mulla"All al-Qarl, OP-Cit-ý P-179. 
3., Ibn '-l'blidin al-ShEml, OP-Cit-, V-4, P-423. 
4i. See i P-190. and Ps203- 
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Listen and obey, even if an Abyssinian slave 
with a head small like a raisin is made ruler 
over you. 1 

Muslim reports Umm Salamah, the Mother of the Faithful, as 
transmitting from the Prophet: 

There will be rulers over you; some of their 
actions you will approve and some of them you 
will disapprove of. He who expresses dis- 
approval is guiltless, and he who feels dis- 
approval is safe, but one who is pleased (with 
them) and follows (them) ' perishe. 4 They 
asked: kSýall we not fight against tLm? ' He 
replied:, No 

2 as long as they pray. ' No, iýxde-&clýas long 
as they pray. 

At 
The Hanafi jurist, the author of -Durr al-Mukhtar, vx); rrolibriites that 

the government of a man who himself takes possession of 
the Imamah stands established by reason of the necessity 

of the enforcement of the law. 3 

Arising from these statements one may conclude that there 

dre-fou±-. cat(ýgorids of Ima; ms: 

The Im5ms appointed by the general public 
like Abu Bakr and (Ali. 

2. The Imams appointed by the foregoing ImEms 
as was the case of CUmar. 

3. The Imams appointed by a council as was the 
case of ZUthman. 

The Imams who take possession by force. 

(c) The conditions for the dismissal of an Imk. 

The traditions which we have discussed here also suggest 
that the Im5m is not to be deposed from the Imamah on account 

of immorality, although his orders which are inconsistent with 

. the instructions of the Book and the Prophet are not liable 

to obedience. ' Al-Nasafi , (537A. H. ) states: 

The Imk is not to be deposed from the 
Imamah on account of immorality or tyranny. 4 

Al-Nawawi (676 A. H. ) states: 

1. Al-Bukhari, op-cit., v-9, p. 78. 

2. Muslim, op. cit., v. 6, p. 23- 

3. See, Ibn 'ý. Tbidiln al-Sha-mi-, op. cit , V-1, p-512. 
4. Al-Nasaf 1, op. cit. , p. 185. 
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Qa4i IytLd says that all scholars agree that 
the ImEmaA of an unbeliever is not established 
and if the Im3an is converted to become an un- 
believer he is to be deposed. In the same way 
if he gives up establishing the prayer and the 
call to prayer he is to be deposed.... If he 
commits unbelief and alters the Law or if he 
innovates he is to be put out of his office and 
his commands need not be obeyed; and it is obli- 
gatory for the Muslims to take a stand and depose 
him and appoint a rightful Imam if itis possible 
for them.... The majority of the Sunni jurists, 
traditionists and the scholars of dogmatics say 
that he is not to be dismissed on account of 
immorality and tyranny nor for suspending of 
the claims. He should not be deposed and it 
is not lawful to rebel against him, but it is 
necessary to advise him and to inspire fear in 
him for the terror of the Last Day. 1 

Qaýi tAc. Ld al-DIn, the author of Al-Mawaqif, writes: 

It is rightful for the community to depose 
the ImZim and dismiss him for the reasons 
which, make it necessary; i. e. if he is the 
cause of disturbing the affairs of the Muslims 
and if he has let fall the matters of Religion; 
for it was in their power to appoint him and 
establish him 

2 
to manage their affairs and to 

elevate them. 

Ibn '7. bidin al-Sham-i elaborates this as follows: 

The establishment of Imýmah is broken for these 
reasons which nullify the object of ImEmah such 
as apostasy, overpowering insanity, captivity 
such that his release cannot be expected; and 
(it is nullified) for the weaknesses which make 
him forget the things which are evident, for 
blindness, deafness, and dumbness; and in the 
same way he is deposed if he deposes himself 
for his helplessness to establish the benefit 
of the Muslims even though the reason may not be 
evident, but so long as he feels that in himself. 3 

All these provisions for the ImEm's dismissal . 9how that 

obedience to the Imks is not unconditional and that the 

Sunni's never believe the Imks to be above defects and sins. 

Al-Nawawa., o cit., v. 2, p. 125- 

2. See, Ibn 4Abidnin al-Shamlq op-cit., v-3, p-429- 
3. ibid, V-3, p. 429. 
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6. The establishment of the Imamah among the Shl"Cls. 

We have already discussed how cAll-, the First Divine 
Imým among the ShIcIs. )apparently co-operated with his 

predecessors. The Shi4ils interpret all these events as 
having been based on pious dissimulation. As regards 
their doctrine they take variant stands which are quite 
different from the SunnDI position. 

i. Al-Kulayni's conception of Im-'Rnah: 

The Shifils believe that Imamah is a Divine Status and 
the believers have no chance of their own selection. The 

Imam is divinely appointed and Imamah is not acquired by 

human efforts or by making a certain qualification to acquire 
that. Al-Kulayni reports al-Riýa, the Eighth Imam, as 

saying: 

Do ihe people know the rank of Imamah and its 
status among the community so as to allow them 
to elect their Imým? Verily the ImRmah is too 
elevated in rank, too great in eminence, too 
snperior in position, and too highly preserved 
in its aspects and in its remote depth as to allow 
them to reach it by their reason or to acquire it 
by their opinions or that they should appoint an 
Imdm of their own choice. Verily God, the Mighty 
and the Exalted graced Ibrlihlim with ImEmah after 
the nnbawah (prophethood) and the wildyah (fridAdship) 
so as to make it the third office; and it is the 
eminence which He bestowed upon him, whereby He made 
his mention well-known when He said: 'Verily I am 
making yon an Imam. 

Al-Majlisi r (1110 A. H. ) says: 

It is proved from trustworthy traditions that the 
status of thp ImEmah is above the status of 
Prophethood. 4 

It is true that in eminence, conditions and 
attributes there is nq diffetence between the 
Prophet and the Im5h. --1 It is obvious that the 
status of the ImEmah is like the status of the 
Prophethood. 4 

Mulla Muýsin al-Fay4 (1091 A. H. ) states: 

1. Al-Kulaynl, op. cit., v. 1, p. 199. 

2. Al-Baqir al-Majlis-a, Hayat al-Qulilb, V-3, p. 2. 

3. ibia, V-3, p-3. 
4. Lbia, v. 3, p. 25. 
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ii. The 

All the attributes which stand as conditions 
for the Prophet are the conditions for the 
Im5m except Prophethood. Imým ýadiq says: 
Everything which is rightful for the Prophet 
we deserve that, except Prophethood and 
marriage'. 1 

Divine Imiimah of 

The QurJan does not mention by name any particular 
Companion of the Prophet except Zayd. The context in 

which Zayd has been named has no connection with the 

succession the Prophet. Al-Kulayni interprets some 

general verses of the Qurjan to establish the Imamah of 
ItAl'ir. Abu- Ba: ýIr asked Ja'far al-$adiq, the Sixth Im-am) 

to interpret the following verse of the Qurlan: 

0 you who believe! obey God and obey the 
2 Apostle and those in authority among you. 

The Imam said: 

It was revealed relating to 'ýAli b. AbTl Talib, 
al-4asan and al-Ijusayn. 

AbTa Baýlr said that the people asked why God had not named 

in the Qur-ýan 'All and the children of his family? The 

Imam, answered as follows: 

Tell them that prayer came down in 

,, not specify whether revelation but God dýd 
(It - was to be of f ered) '1hree or f our "; ýakt-dt A )Aso 

klie Prophet of God interpreted tHT-at-Tor 
them; 'ýIakZffi came down in revelation and 
God did not tell them that one diLhh2ý4jwas to 
be given) out of every forty dirhams,,,, so 
the Prophet of God interpreted that for them; 
and the command for ýý was re-ýealed. and God 
did not say: 'Make seven rounds-11ASO , 

the 
Prophet of God interpreted that for them.. And 
it was revealed: ýObey God and obey the Apostle 
and those in authority among you-.; ' And this was 
revealed relating to 'All, al-ýasan and al-Ijusayn, 
so that the Prophet said: 

- He who has me as his maWla (patron) has 
cAli as his mawlia. -) 

1. Mulla Muýsin, Minhaj al-Nijat, p. 280. 

2. S 4: 59. 

3. Al-Kulayni, op. cit., v. 1, p. 287. The word mawla bears 
many meanings such as Master, Lord, Freed slave, Helper, 
auxiliary, friend, companion and follower. According to 
the ShIcis it means here patron. 
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This report bears witness to the fact that there is no 
clear-cut injunction for the uninterrupted Imamah of 
CAli the time of the Prophet. The 
verses of the Qur, -Iari which are quoted in this context 
are general and the burden of proof lies on the traditions. 

In relation to the above-quoted tradition three points 
are noteworthy; firstly whether the tradition is rightly 
traced back to the Prophet; and secondly whether its - 
evidence for the Divine succession - 

the Prophet is clear 
and certain; and thirdly, whether this was expressed before 
the perfection of the Religion which was announced on the 

ninth of Dhu al-Hij 
__ 
jaor whether it was declared after 

the Religion had already been completed. 
According to the Shicl traditionistsl this tradition is 

rightly traced back to the Prophet. Al-Majlisi comments: 

It is ý44 . 
(0 

both its chains. 2 

As regards its purported meaning, this is not clear. There 

are some other traditions which indicate that up to the last 
days of the Prophet it was not certain who was going to 

succeed the Prophet. Al-X'ulaynI reports Jaefar al-Sadiq, 
the Sixth Imým, as quoting the last words of the Prophet 

which he spoke from his pulpit as follows: 

I ask the one who will be my successor, t- 
re 

my people to remember God and observe mercy 
on the Dluslims and have regard for their., 
old people. 3 

I Al-Majlisi ( 1110A. H. ) says that the chain of transmitters 

of this tradition is trustworthy. This report leaves 

evidence that up to that time there was no appointment for 
the successor of the Prophet. Ja4far al-Sadiq farther 

reports: 

During the last days of the Prophet he sent for 
al-'ý-Abbds b. 4Abd al-Muttalib and 'All'. He 
first said to al-cAbba;: ýO uncle of MuVammad! 

C- 1. The Sunni" traditionists declare this to be a dalf 
tradition. Jam.; il al-DIn AbTa Muhammad 4Abd Allah 
b. YUsuf al-Zaylat! (762 A. H. ) states that this is 
so in spite of its numerous chains. (See, Nasb al- RZiyah, v. 1, p-360. 

2. Al-Majlisl-4ý, - Mir>at al-'UqUl, v. 1, p. 204- 
3. Al-Majlisi, JilDal-lUyTan, p-58- 
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Will you take over the estate of Muýammad, 
pay back what is due from him and fulfil 
his promises? ' Al-4Abbas refused him and 
said: 'May my parents be a sacrifice for 
you; I am an old man having so many 
dependants and am not financially sound 
No one can represent you and you exceed 
the blowing wind (you are more generous),. ' 
The Prophet kept silent for a while and 
repeated the same words and al-'Abbas 
answered as previously. Then the Prophet 
said: ýThen I shall give it to, one who 
will accept it as it should be 

I ; and then he 
addressed 4A11; 10 brother of Mulýammad! 
Will you fulfil the promises of Muhammad, 
pay back what is due from him and lake his 
estate? ' tAll answered in the affirmative 
and said. - 'May my parents be a sacrifice 
for you, it is on me and for me'. cAll 
says that he was facing the Prophet and that 
the Prophet took his ring from his finger 
and told him (-Ali) to put it on his finger 
during his (the Prophet's) life. 1 

Al-Majlisi comments that al-Kulayni, Ibn Babawayh, Shaykh 
TTisi-, Shaykh Muf1d and most of the traditionists among the 

4 ý- 

Shitls and the generalVýýIuslims have all reported with 
trustworthy chains from Imam Zayn al-'c. ýbidiln, Muýammad 
Bdqir, Jagfar, ý5diq and the others that when it was the 
time of the Prophet's death the sickness was grave and 
the Prophet called for 4A11 and 4Abbasýand the house was 
filled with the Companions, the Immigrants and the Helpers; 

and the Prophet first asked his uncle 4Abbas to accept his 
testament.... Then he said to cAlil: '0 cAll! Be my Khalifah 
(Successor) over my people and convey my message of apostle- 
ship to the people after me'. 

2 

This report also suggests that the Prophet's declaration 

at the pond of Khumm was not a clear-cut injunction for the 
Prophet's political succession. Al-Tabarsir agrees with this 

conclusion and says: 

The Prophet announced God's authority by a hint but 
not by a clear-cut expression. 3 

1. kl-Kulayni, op cit., v. 1, p. 236. 
2. kl-Majlisi-, op-cit., P-59. 
3. kl-Tabarsi, op. cit., v. 1, P-380. 
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Al-ýilli (762 A. H. ) also asserts that there is a dispute 
in regard to Tta evidence for (the purported meaning of) ImEmah. ' 

The, ý, espected by 
the Prophet and how he was pleased with him-(withýAlil 

Furat b. Ibrýli-im (the ShI41 traditionist of the third 

century A. H. ) reports that al-Baqir, the Fifth Imam, was 
asked to explain the following verse of the Qur,, an: 

You have no concern in the affair. 2 

The Imam interpreted it as follows: 

The Prophet desired that the affair after him 
should go to gAll' but God refused. 3 

Such reports indicate that there was no clear-cat injunction 
aq L. &A v4 &ý& t, - 

of the Prophet for his _successor and it"was not A 
for him to appoint his successor. But the Shi-41 tradition- 

ists report that the -Prophet on his aeath-bed made the app- 
ointment and announced "Ali as his successor, 
The basis on which the Prophet made this declaration is 

stated to be a Divine testament. Al-Kulaynil provides ample 

evidence that the Prophet on his aeath-bed gave this testament 

to 4A111. Ja4far al-Sadiq, the Sixth Imam, reports: 

Verily the testament was revealed in a written 
form to Muhammad. No sealed book had ever been 
revealed t6 1,1uhammad except this testament. 
Jibr1l said: *10 Muhammad it is your testament 
to your family for ýour people: ' The Prophet 
asked 'For whom of my family? ' Jibrill answered: 
'For the one whom God made the best of your 
family and for his children, so that he may 
inherit the knowledge of Prophethood. as Ibrahilm 
gave that knowledge in his inherýtance. It is 
for 'ýAlli and for your children (All" 

T -1 And there were(twelve)seals on that. All opened 
the first seal and acted in accordance with that; 
al-Hasan then opened the second seal and acted as 
he ývas commanded in that. When al-ýasan expired 
and passed away al-Husayn opened the third seal 
and found therein: *'Fight, kill and be killed and 
advance with certain men even to their death, for 
the sake of God; they will not die except with 
youf Al-Husayn acted upon this. When he passed 

1. Al-Ijilla., Kashfal-Murad, p. 230. 
2. S 3: 127. 
3. Furat b. Ibrahim, op. cit., p. 19. 
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away he handed it over to tAll b. al-Husayn; 
he opened the fourth seal and found tKerein 
that one should keep silent and remain aloof 
because the truth was veiled. When he died 
and passed away he handed it over to Muhammad 
b. IA12- (al-Ba; qir) and he opened the fifýh seal 
and he found therein: lExplain the Book of 
God, attest your fathers, give your testament 
to your son and form a community and stand 
with what is due to God, the Mighty and the 
Excellent, and say what is true, whether it 
is fear or peace and do not be afraid of any 

, 
but God-! ' He acted upon that and then handed 
over that to his successor. 

Mut adbb. Kathir, the transmitter from the Imam, asked him 

if he was the one who succeeded al-Baqii. The Imam 

answered: 

0 MucadhtThere is nothing to hinder me from 
telling you that I am the successor except 
the fact that you will make it public. 

Mucadhthen asked: I pray to God Who bestowed upon you this 

favour from your father to bestow the same upon your children 
bef6. *re (your) death. The ImEm said: 

God has done so, 0 Mu(a4h 

Mucaýbthen asked who was the one. The Imam answered; andýý 

made an indication with his hand to Miisa b. Kaýum: 

This one who is sleeping. 
1 

This report is a clear-cut injunction thdt the continuing 
ImEmah is a Divine guidance of the community, that it is not 
left to the people to appoint their Imk, and that these 
Imams are from the Family of the Prophet. But there is an 
indication in this report that up to that time it was not 
well-published and it was limited to a few men who were the 

most trustworthy among them. It also bears witness to the 
fact that al-Baqir, the Fifth Im. 5in, 2 was the first to form 

a community of the people truý-y linked with the Family of 
the Prophet. 

There is further indication that this Divine ImEmah 
had to some extent shifted after the incident of Karbala' 

1. Al-Kulayni, op. cit., v. 1, pp. 279-80. 
2. Al-Baqir was specially asked1to form a community'. Ttfs yro, -, j indicates that there was no formation of any conspicuous Shi<I sect before him. 
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from the political phase and it was now merely a spiritual 
seat of learning and guidance. It had left behind it the 

affair of politics and had come ýoý-ptovide a purely 
spitiýual contribution but their claim to take the rein of 
political affairs into their hands before the Last Day, at 
the time of the Twelfth ImEm al-Mahdili, was still reserved. 

We shall discuss the spiritual qualities of, the ImEms 
later. Here we discuss the Divine status of the Imamah 

(is and among the Shi 'ý -: - to what degree the Divine ImEms 

were publicly recognised as such. 
Al-Kulayni lays down many Chapter-headings so as to 

establish the Divine status of the Imams, and he transmits 

numerous traditions to support his approach. We quote 
here some of these headings as follows: 

1. The Imams are the representatives of God's command 
and the treasurers of His knowledge. 1 

2. The Imýms are the Khulaf&of God on His earth and 
they are His doors by which He can be approached *2 

3. Verily the Imams are the mine of Knowledge, the 
tree of Prophethood and the ones to whom the 
angels come. ý 

4. Verily God speaks to the Imýms and the are 
endowed with the (purported) meanings. 

ý 

5. It is obligatory to obey the Imams. 5 

Jallfar al-ýadiq, the Sixth Imam, expresses his belief 

as follows: 

I bear witness that 4A111 is Imam, and God 
has established obedience to him as obli- 
gatory; verily al-Hasan is Imdm, and God 
established obedienýe to him as obligatory; 
verily al-Husayn is Im.; 1m, and God established 
obedience ýo him as obligatory; verily 'All 
b. al-Husayn is Imam, and God established 
obedieiýce to him as obligatory; verily Muhammad 
b. cAl! (al-Baqir) 

6 
is Imdm, and God made Aedience 

to him obligatory. 

1. ibid, v. 1, p. 192. 
2. ibid, P-193. 
3. ibid, p. 221. 
4. ibid, p. 270. 
5. ibid, p. 185. 
6. ibid, v. 1, p. 186. 
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According to this instruction of the Imam it is not 

allowed to fall into dispute with any of the , tv-elve ImEms 

and obedience to them is unconditional by reason of their 

Divine status. The Sunnis believe that unconditional 

obedience is only for God and the Prophet, while obedience 
to the Imams is subject to their being consistent with the 

Book and the Prophet. The QurJan gives a general instruct- 

ion in this context as follows: 

0 you who believe! obey God and obey the 
Apostle and those in authority from among 
you; then if you fall into dispute about 
anything, refer it to God and the Apostle 
if you believe in God and the Last Day. 1 

The QurJan does not command one to refer a disputed 

affair to those in authority but it is referred only to God 

and the Prophet. This suggests that a dispute between men 
in authority and the public could also occur and these 

disputes too should be referred to the Book and the Prophet. 

The disputes between various members of the public could 

easily be referred to the Book, the Prophet and the men in 

authority. If there had been no provision for falling into 

dispute with the men in authority the QurJan would not have 

restricted the final judgement to the Book and the Sunnah 

of the Prophet; 

Al-Kulayn17* objects to this explanation and reports that 

al-Baqir, the Fifth Imam, was asked to comment upon the 

following verse of the QurJan: 

Verily God commands you to make over trusts 
to those worthy of them aiAý, rhen you take 
decisions among people you. judge with 
justice. 

The Imam answered as follows: 
(1 

We are meant here (in this verse), Kthat the 
foregoing ImEm handsover the charge of the 
Books, the Standard, and the weapons to the 
next after him. 

The ImEm then referred to the second part of this verse and 

explained it as follows: 

1.4: 59. 
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When,., y, 2u take a decision among the people 
Iyoll,, judge with justice' alludes to a case 
referred to you (to the addressees of the 
first part of the verse, the ImEms themselves); 
then God says: 'Obey God and the Apostle and 
the men in authority from among, youl. We are 
particularly meant here. God commanded all the 
believers to obey us up to the Last Day. So if 
you are afraid of any dispute in any affair' 
then refer it to God, and the Apostle and the men 
in authority from among you; and it was revealed 
in this sequence. How is it possible that God 
may command"Ald obey the men in authority and then 
allow them to fall into dispute with them? it 
is said to those persons who are the addressees of 
(the first part of the verse): 16bey God and the 
Apostles and the men in authority. 11 

We see that before the'establishment of the unconditional 

obedience to the Imams and before the certain acceptance of 
their Divine status the Companions of ekli fell into dispute 

with him after the battle of ýiffln; and'aAll, the Commander, 

of the Faithful. 
)referred 

to this verse of the Qur'. Hn. 

kl-Sharif al-Raýl (404 A. H. ) reports IA11 as saying:, 

And when the people called us to, appept the 
QurJdn as arbitrator. we were noiýý', go back 
from the Book of God; and God says: If you 
fall into dispute about anything, refer it 
to God and the Apostle! ' he reference to 
God means that we should take a decision in 
accordance with His Book, and t4e reference 
to the Prophet means that we hold of 
his Sunnah. When it is rightly decided 
according to the Book of God and the Sunnah 
of the Prophet)we are the most deserving for 
that. 2 

It shows that up to that time the Divine status of the Imams 

had not been established and obedience to the Imams was not 

accepted as unconditional. 
In the second century A. H., in the time of al-Baqir 

and Jalfar, the doctrine of the Divine status of the Imams 

had become established, but it was limited to the most trust- 

worthy Companions of the Imams; and the majority of the people 

coming into contact with those Imams did not believe in their 

Divine status. Al-Majlisi, the Second, states: 

1. Al-Kulayni2, op. cit., v. 1, p. 276. 
2. Al-Sharl,: f, al-Raýi, op. cit., v. 2, p. 8. 
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It is evident from the traditions that there 
were many Shicil transmitters in the times of 
the Imdms who did not believe that the Imdms 
were divinely protected from sins; . 
instead they believed that the Imýms were 

, virtuous men of learning and this is 
obvious from-al-Kashshils Rijal. In spite 
of this the Im5ins accepted them as bei: bg'-.: - 

believers and held that they were also 
the just. -., ones. 1 

When the doctrine of the Divine status of the Imams had 

been fully developed and the traditions from the ImEms which 

clearly explained that they were directly linked with God had 

attained celebrity then it became established that it was 

obligatory to accept their divine status and it was accepted 
"' " Faith. as one of the Essentials of the Shl. '*l Al-Majlisi 

gives as follows one explana: ýion for the defence of the 

ImEms' Companions who did not believe in their Divine status: 

It is possible that in those times this 
doctrine would not have attained the status 
of being regarded as an Essential of the 
ShIt-i Faith. 2 

. 

This statement bears evidence that the doctrine of the Divine 
fý, ImaMah of the Imams had developed graduallý. It had ' ""5 

origin but the matter of its attaining celebrity comes later 

on. 
The pious dissimulation (taqlyah) of the Imams 

interrupted the celebrity of their Divine status. it 

affected the community in such a way that those who did not 

recognise this Di7ine Imýmah, provided that, in the case of 
those who believedlth% Oneness of God and admitted the 

Prophethood of Mu4ammad and did not observe any enmity or 

malice for the Family of the Prophet, they would certainly 

not be the people of hell. but ., 
there would be hope for 

their having salvation on the Day of resurrection. Al- 

Baqir, the Fifth Imým, was asked to explain the position 

of such people after death. The Img; m answered: 

They are entrusted to God's command (as He 
likes). -5 

Al-Majlisi-, Hagg al-Yaqi , p-328. 
2. ibid, P-329. 
3. Al-Kulayni, op. cit., v-3, p. 247. 
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Ja'ýfar al-gaaiq, the Sixth. Imam, says that the status of 
being a Muslim is more general than the status of being 

a, Mu'min (which is acquirea among the Shi-41-s by having 
faith in the Divine Im5mah). The Imarn says: 

Verily Islam is before Imam-and the matters r-. 2 of inheritance and marriage are based on 
one's being a Muslim but the rewar 

,d 
in the 

Hereafter will be on the basis of 1m5m. 1 

The Imam further states: 

We are the men whom God made it obligatory 
that others should obey. It is not for the 
people to do anything but to recognise us5 
and they are not excused for their having 
been in, ignorance about us. One who has 
recognised us is Mu)min and. one who has 
rejected us is kafl"'runbeliever); and 
one who did not recognise us and did not 
reject us has been misled until he has 
turned to the righ6e`tý)and to obedience to 

A 
us, which God has made obligatory for him. 
If he passes away in his position of being 
misled he is in the hand of God and He will 
treat him as He likes. 2 

This is the only allowance which can be given to those who 
do not believe in the Divine status of the Imamah. As 

regards the Shiltil circles of Faith, this issue has already 

attained the status of being an Essential of the Shi i 
Faith. Al-Mamaq7ani says -in discussion of the doctrine of 

an early transmitter: 

Verily it is one of the, E'ýssentials (of the 
Shit'l Faith) that one who believes in any 
Imam other than these TwIlvelts deviated. 3 

1. ibid, v. 1, p. 173. 

2. ibid, v. 1, p. 187. 

3. Al-Ma, *aqij-k, Tanql]g. al-lilaqal, v-3, p. 223. 
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iii. The Spiritual status of the Imams. 

We have already discussed under the heading The function 

of the Imams the spiritual aspect of the Imamah and how the 
Imams keep the eliýion 

purified and how they 

properly interpret the QurJan and 6ozi-. E; rtly-. F-epresentl. the 
Prophet. Here we lay stress on their Divine status and 
state that if the people did 

. 4ot give the rein of the State 
intotheir hands their spiritual statust__"not U 

nullified by 
that. Al-Kulayni lays down various Chapter-headings which 
show how the Imams are held in high esteem and what status 
theyýldoýhave in their own persons. We quote here some of 
these Chapter-headings under which numerous traditions have 

been given: 

The ImEms are witness of God over all His 
creatures; 1 the Im5ins are the Light of God; 2 
the Imams are the pillars of the earth; 3 
the men of Dhikr (remembrance) whom God 
commanded the creatures to ask the questions 
are the Imams; 4 verily the men whom God 
mentioned as being the bearers of knowledge 
are the Imams; 5 those who have deep knowledge 
are the Imams; 6 the men whom God selected 
from among His servants and made them inherit 
His Book are the Imams; 7 the actions of the 
people 8 are presented to the Prophet and the 
Imams; the Imams inherit the knowledge of 
the Prophet and the knowledge of all his 
successors before them; 9 verily the Imams 
have with them all the books revealed from God 
and they know them in spite of their different 
languages; 10 no one has completely compiled 
the whole of the Qur25m but the Imams and they 
have perfect knowledge of it; 11 the knowledge 
of the Great Name of God has been given to the 
Imams. 12 

1. ibid, v. 1, p. 190.2. ibid, v-1, P-194. 
3. ibid, V. 1, p. 196.4. ibid, v. 1, p. 210. 
5. ibid, V. 1, p. 213.6. ibid, V. 1, p. 213. 
7. ibid, V. 1, p. 214.8. ibid, v. 1, p. 219. 
9. Lbid, V-1, p. 223. 
10. ibid, V. 1, p. 227. Once a Khurasani came to Musa Kazim, 

the Seventh Imam, and spoke to him in Arabic and the*Iml; iu 
answered in Persian... ; and said: 'Verily the speech 
of no man, bird, animal, nor of any living thing is hidden 
from the Imam; one who does not possess this quality is 
not an Im5m. '(See, Lbid, v. 1, p. 285). 

11. ibid, v. 1, p. 228.12. ibid, v. 1, p. 230. 
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These Chapter-headings explicitly depict the Shi'ýI' outlook 
towards the Imamah and these bear sufficient evidence that 
the believers can in no way escape the Divine control of 

all their religious affairs. 

iv. The Sunni reaction in confrontation with the Shici 
doctrine of Div; 4MImamah: 

The spiritual status of the Imý. ms as depicted in the 

Shi'Li traditions unites their status with the Prophets of 
the second category who do not give a new Sharicah (Law) 

but act upon the Law given by the preceding Apostle. 

According to the Sunnis this aspect of their belief in the 

Imamah conflicts with the fundamental doctrine of Khatm 

al-Nubuwah that Mu4ammad is the Seal of the Prophets and 
- al -- after him there is no Prophet to be born. Shah W, i Allah, 

the chief traditionist of Delhi (1176 A. H. ) comments upon 
Ic i this doctrine of the Shi Es as follows: 

I According to the Shi4ils týie Imdm is sinless, 
one to whod-ýPs obligatory, one 

who is appointed for the creature and-one for 
whom they suggest a secret revelation. So 
they are really rejecting. ttat the Prophethood 
has come to an end, a-1though they declare that 
Mubammad is the seal of the Prophets. 1 

He-further says in a discussion that one who gives the definite 

and agreed issues of Islam another interpretation is a zindlq, - 

and',, states therein: 
1ý 

'_.: ýsay. -that the Prophet is the seal of 
Prophethood)and this means that there will be no 
one to whom the name of Prophet could be given; 
but, nevertheless., as rýgards the purported meaning 
of the Prophethood'A at a man is raised by God, 
the Jýxalted, for the people, a man to 
whomAls obligatory, who is 
and ýý% meaning 

-a 
slip; andA 

is to be found in the Imams after 
the one who comes under the category of zindiq. 2 

7. The Qualities of the Imks. 

The Qur'En relates that, after the time of DrIu-sa, the 

1. Shah Wqll All. 7th, Al-Tafhl-milt al-Ilahiyah, v. 2, p. 244. 

2. Shah Wall Allah,. Al-Musawwa, v. 2, p. 110. 
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chiefs of the Ban-d Txa7il asked their Prophet (Samuel) to 

raise up a leader that they might fight in the way of God; 

their Prophet told them that God had raised Talu-t (Saul) to 

be a King over them. They asked how he could be endowed 

with kingship over them while they had a greater right to 

kingship than he and while he had not been granted an 

abundance of wealth? The Prophet said: 

Surely God has chosen him in preference to you 
and He has increased him abundantly in knowledge 
and physique and God grants His kingdom to whom 
He pleases. 1 

This suggests that apart from having faith in the Prophet 

there is need for a leader and knowledge and power areessen- 
tial with which that leader should have been endowed. 

i. The Sunni outlook: 

(a) Knowledge and power. 

Abu ManqTir IAbd al-QEhir al-TamImi (429 A. H. ) states: 
Our Scholars say that the man who possesses four 
qualities deserves appointment as Im. 5m. Firstly, 
he shall have knowledge, the minimum requirement 
of which is that he should have reached the rank 
of the mujtahid7an in respect of the lawful and 
the forbidden and all other sections of law. 
Secondly, he should have justice and abstinence, 
the minimum requirement of which is that his 
witness should be acceptable in forbearance and 
presentation. Thirdly, he should be well- 
acquainted with political affairs and with 
their proper settlement so as to have known the 
positions of the people and so as to have regarded 
those positions... Fourthly, he should come from 
the tribe of Quraysh and the ShIlls have added 
that he should have been protected from sins. 2 

The minimum requirement of knowledge whereby he should have 

reached the rank of the mujtahidan has not been corroborated 
by later Sunni scholars. If the Imam seeks guidance from 

a mujtahid and he himself has not attained the rank of a 
Mujtahid they do not regard it as wrong. In begard to the 

other requirem. ents we see the same out-look in the eleventh century 
as follows: 
1. S2: 247. 
2. Abu- Mamýu-r al-Tamlmll, 1! ý111 al-DIn, p. 277. 
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Mulla'All al-Qarl (1014 A. H. )states: 

It is required that the Imam should be apt for 
perfect independent leadership, that he should 
be a Muslim, 

-a 
man, sensible, adult, capable 

, oýmanag affairs with the strength of his 
opinion 

ýi'd 
attitude, with abilityand with 

help from his ability to inspire awe, and from 
his majesty; he should be strong in respect 
of knowledge, justice, sufficiency and bravery 
in order to enforce the law and safeguard the 

;m and to fetch back the right boundaries of Isl. 
of the oppressed from the oppressor if any 
oppressions occur; and he is not to be deposed 
for immorality or tyranny. 1 

(b) The tribe of Quraysh. 

Al-Bukhari lays down a Chapter-heading as follows: 

The leaders are from among the tribe of 
Quraysh. 

He, then, reports Ylu4awlyah, the Companion, as transmitting 

from the Prophet: 

Verily the affair (of rule) is with the Quraysh 
so long as they enforce the religion; no one 
will try to oppose them but that God will throw 
him down on his face. 2 

Al-Bukharli allows that there can even be an Abyssinian 

as an Imk if he has been set over the community. Anas b. 

Mdlik, the Companion (91 A. H. ) 
) reports the Prophet as saying: 

Listen and obey the Imam, even if an Abyssinian 
sIbLve has been set over you. 3 

This shows that the Imam's having come down from the Quraysh 

need not be an essential attribute of the Imým but only a 

condition for his election. Al-Nawawa (676 A. H. ) states 

as follows: 

Verily the 
, 
Khilafah is peculiar ly for the 

Quraysh; it is not right to establish it 
for any other' family; and the consensus 

1. Mulla IcAll al-Qari, op. cit., p. 180- 

2. Al-Bukharl, op. cit., v-9, p-78. 
3. ibid 

,, 
Y-9, p-78. It is implied that in this position 

he is not a slave although he had been a slave some 
time back. 
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had established this in the time of the 
Companions and in the times after them.... 
Qdd! says that the condition of the Imam's 
being a Qurayshi is the opinion of all the 
scholars, and that Abu Bakr and CUmar argued 
with this tradition agai#st the Ansar on the 
Day of ýaglfah and no one made any objection 
to it. Qdd! says that scholars have mentioned 
it among the agreed theories and no statement 
or action against it has b en traced back to 
any of the early scholars. 

I, bn Khaldun (808 A. H. ) says that the purported meaning of 
this tradition is to lay stress on the obedience to the Imam 

and his being 'an Abyssinian is merely a, tamthil (parable) 

and that the Prophet had adduced an example of the Imam's 

coming from a low position. 
2 He refutes the opinion of 

Qaýi Abu- Bakr al-Bdqilldi7a- who does not acknowledge the 

Imam's coming from the Family of Quraysh as an essential 

condition. Ibn Khaldiin then says: 

We have established it as essential that the 
Imc'im should have come from a family whose 
family relationship would have been dominati 1-1 
over all relations .... The SUPPdrtA 
which the Quraysh -- --j "J --4- had no instrce in 
any other circle throughout the world. 

This points out th at the ImEm should have acquired dominating 

power so as to control and govern all the affairs of the 

State. 

(c) The full control of the affairs: 

It is the most essential attribute of the Imamah that 

the Imam should have the full control of the affairs of the 

State. The condition of the Imam's being from the Family 

of Quraysh is only to provide an extensive and powerful 

support to the law and order. 
Ibn 41ýbldiln al-Shaml (1253 A. H. ) asserts that unless 

the Imam attains full power to govern the affairs his 

leadership is not to be accep. tea as established. He states: 

1. Al-Nawawi, op. cit., v. 2, p. 119. 
2. Ibn Khaldan, Pluqaddamah, p. 222. 
3. ibid, p. 224. 



The ruler is accepted as duly appointed by 
virtue of two things; firstly that the 
prominent men should have taken the oath 
of allegiance to him, and secondly that his 
command should have been enforced upon his 
public, causing them to fear his strictness. 
So, if the oath of allegiance has been taken 
but the command has not been enforced because 
of his inability to control them, then he is 
not an established ruler. 1 

Al-Bukhari holds that it is not essential for the Imam 

to be above all wrong, but he may commit a wrong for which 
he 

' can be questioned by the public. He holds that in spite 

of this his command will be accepted as enforced; but if 

he commands something unlawful, he should not be obeyed 
there in, Thi sý. jj d iidln hisChapter-heading as f ollows: 

Listening and obedience to the Imam so 
long as it is not a sin. 2 

Abu Manýu-r '- Abd al-QRhi-r al-Tam1mi- (429 A. H. ) qgXýýq§_w-ith this idea: 

The majority of the Muslim community believes 
that protection from sin is among the conditions 
of Prophethood and Apostleship, but it is not 
considered among the conditions for the ImEimah. 

ii. The Shi(i outlook: 

Ic r The Shi 's agree with most of the above-quoted Sunni 

outlook in respect of the qualities of an Imam but they do 

not agree that the Imam is not above sin. They believe 

that although they are human beings and subject to all 
huiAan affairs yet they are Divinely protected from sins. 

(a) The :. Nakuj? aý. of the Imams. 

Al-Kashshi (fourth century A. H. ) reports Jabir b. 4Abd 

Allah, the Companion, as saying that 'tAlI is Khar al-bashar 
(. a good man), 

4 Al-Sharif al-Murtada (436 A. H. ) discusses 

the bravery of '-7A11 and then comments as follows: 

1. Ibn '. Kbldi-n al-Shamil, op-cit., v-4, p-423. 
2. Al-Bukharl, OP-cit. p V-9, P-78. 
3. Aba Mansilr cAbd al-Qahir al-Tamimi, op. cit., p. 278. 

Al-Kashshi, op-cit., P-42; al-Tabars. 1 op. cit., v. 1, p. 203. 



Verily he possessed bravery rightly as you 
mentioned and it was his excellence, but it had 
not reached such an extent as to overcome all 
the creatures and to fight against all the 
people. In spite of this bravery of his he 
was a bashar experiencing the phases of strength 
and weakness, fearing and having peace; and 
taq1yah (pious dissimulation) is lawful for the 
bashar (human beings). 1 

Al-Kulayni reports that it is possible that the Imqm may 
forget and he believes that the Imams were not super- 
human persons. Ja(far al-ýadiq, the Sixth Imam, reports 
that his father (al-Baqir) took the post coition bath; but 

part of his body remained unwashed; and when this was 
brought to the notice of the Imým he said: 

What would have happened to you (the one who 
pointed it out) if you had kept silent? 2 

The ImarA, then, -, -, ýiiped that place of his body with his hand. 

. 
Al-Mamaqani states that there is,, difference of opinion 

among the Shilcils as to whether the Prophet can forget. He 

quotes al-Tabarsi as holding that it is right that the 

Prophet may'forget; but they all agree that such a belief 

is not a cause of spiritual immorality. 3. So it is not 

objectionable that the Imam may forget. 

(b) The sinless status of the Imams. 

It is agreed among the Shiclis that the Imams are Divinely 

protected from sins.. Al-Kulayni reports that SadIr asked 
iatfar al-ýadiq, the Sixth Imam, why there were the people 

who believed that they (the Imams) were man-God, reciting: 

Ana he it is Who is God in the heavens and 
God on the earth. 4 

The Imam, then, answered: 

0 Sadir! my ear, eye, skin, flesh, blood and 
hair are wearied by them and God is disgusted 
with them. ' They do not agree with my Religion 

1. Al-Shaxlf al-Inurtada, Kitab al-ShEfl, P. 400. 
2. Al-Kulayni, pp. cit., v-3, p. 45- 
3. Al-Mamaqani, o cit., v. 1, p. 208. 
4. S 43: 84. 



nor with the Religion of my fathers. By God 
He will not unite us on the Last Day.... We are 
the treasurers of God's knowledge; we are the 
interpreters of God's command and we are 
protected from sins; God made obedience to us 
obligatory and forbade disobedience to us; we 
are the conclusive argument for all who are 
beneath the sky and on the earth. 1 

-7 Al-Kulayni further reports al-Rida, the Bighth Imam, as 
saying: 

The Imam is purified from sins. and free 
from defects. 2 

Sayyid Haydar al-. ýmuli (eighth century A. H. ) corroborates 
this statement of the Imým as follows: 

It is necessary that the Imam should have 
been protected from sins; and this pro- 
tection from sin is a secret affair which 
is not known to anyone except God, as no 
one knows the hidden but God. So it is, 
obligatory for God to appoint the Imam and 
not for anyone else; or it may be for the 
Prophet, the one protected from sins, to 
appoint the Imam so that his (the ImEm's) 
statement is-th. e statement of the Prophet 
and his action is the action of the Prophet. 3 

(c) The Power to control the State affairs: 

It is most important that the Imam should have power 
I to control the affairs of the State. 'All, the Commander 

of the Faithful, states as follows: 

0 people! Verily the most deserving man for 
these affairs (of the state) is the most powerful 
among them therein; and the most knowing among 
them concerning the command of God therein. 4 

If the Im. ým lacks the power to control the people and 
rule over them it is desirable for him to keep aloof from 

politics and he should maintain his spiritual status and 
guide the people in their prayers, doctrines, and ethical 

1. kl-Kulayni, op cit., v. 1, p. 269-70. 

2. ibid, v. 1, p. 200. 

3. Vaydar al-lýmulil, Jami'ýal-Asrar, pp. 247-48. 
4. AI-Sharlf al-Radli, OP-cit., v-1, p-105. I 



affairs. The Imam can act under taqly (pious 

dissimulation) if he is helpless to meet the situation; 
otherwise the Imam's being powerful is one of-the basic 

requirements of ImEmah. 6Ali refers to the verses of 
the Qur-)an which mention the leadership of Talut and then 

concludes: 

0 people! Verily there is a lesson for you 
in these'verses; so that you may know that 
God has placed the matter of the Xhilafah 
and the rule after the Prophets upon their 
children; and that He benefited Mat and 
preferred him over all of the peob-l-eby 
selecting him for his being abundant in 
knowledge and physique. 1 

The QurJan does not mention that Talu-t was qmong the children 

of Samuel, the Prophet of that time; but all of the Banu 

Isr-a'171 were the children of Ya'ýqu-b, the grandson of IbrEhim. 

The criteria for Imamah'-. which are mentioned here are only 
knowledge and power. 

(d) The recognition of the Imam. 

it is necessary that the Imam should be recognised and 

acknowledged. It is not really the quality of an Imam but 

the right for his ritual and spiritual status which is due 

to him from the public. According to the Sunni belief 

the ImEms are not God-sent; so it is not unbelief if anyone 
does not admit that there is an Imam 2, 

although it amounts 
to immorality. But according to the Shicil Faith the Imams 

are the Divine authorities, as has already been 

and it is obligatory, according to them, that the Imam 

should have been acknowledged. Al-KulaynI reports Jacfar 

al-Sadiq, the Sixth Imam, as saying: 

We are the people to whom God mage". 
ý"e-e 

obligatory. The people have no excuse but 
to acknowledge us and no excuse from them is 
acceptable for their ignorance regarding us. 
One who has acknowledged us is a believer and 
one who has rejected us is an unbeliever and 
one who has neither recognised us nor rejected. 
us is misled. 3 

1. kl-Tabarsi, op. cit., v. 1, p. 253. 
2. See, Al-BuklCarlq OP-cit., V-4, p. 242. 
3. Al-Kulayni, op. cit., v. 1, p. 187. This view-point finds 

support in another statement of the Fifth Imam. (See, 
Lbid, v-3, p. 247). 
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This tradition also throws light upon the fact that the 
Divine status of the ImEmah-is different, to some extent, 
from the Divine status of the Prophethood. The silence 
in respect of the latter provides no excuse for anyone. 
Al-Baqir, the Fifth ImEm, points out another difference 
that the Imam hears the voice (of the angel) but does not 

1 see and observe the angel. 

8. A brief sketch of the established Imamah. 

I* i. The Sunni outlook. 

Al-BukhErl reports Jabir b. Samurah, the Companion (50 

A. H. ) 
) as transmitting from the Prophet: 

*There will be (after me) twelve Amirs 
(ruiers). 2 

Jabir then said: 'The Prophet then said something which I could 

not hear (understand). My father told me that the Prophet had 

added: "All of whom would belong to Qurayshl''. 

Muslim reports Jabir as transmitting from the Prophet: 

This Reli ion will continue to be strong, 
blocking 

ýeveryone 
from interference) up 

to twelve Khallfahs. 3 

AbTa DaJaa reports Jabir as giving the complete statement, 
transmitting from the Prophet: 

Islým will continue to be established during 
the time of the twelve Caliphs; the people 
will agree upon everyone of them... all of 
them will belong to Quraysh. 4 

This report predicts the external strength of Religion 

and State; but it does not say that the internal observance 

of the Religion will be strong nor that every one of these 

twelve rulers will be strong in his Religion. There coVld 
be those pious successors of the Prophet who observed their 

Religion well in their daily life like the orthodox Caliphs 

ibid, V-1, p-176. 
Al-Bukh-ari-, op. cit., v. 9, p. 101. 2. 

3. Muslim, op. cit., v. 6, P-3. 
4. Aba Da"Ud,. op. cit., v. 2, p-588. 



and there could also be their successors who were not so strong 
in the exercise of their Religion; so that it was only the 

position of the state. which was safe and strong during their 

reign. 
Moreover this-suggjý&s that everyone of these twelve 

Amirs should have the support of all the community and that 

all the people should have agreed upon their leadership. So 

no GAbbasi. ruler is to be reckoned among these twelve because 
the Muslims of, Spain had not accepted the LAbbasi rule but 

continued their Umawi khilafah. 

There is an indication in, this report that tiese twelve 

Amirs will not all belong to any one particular branch of the 

Quraysh but that they will come from various branches of this 

tribe; otherwise they'Al ave been acknowledged in the name of 
,Aý that specific branch of the Quraysh. 

The Shicis who believe that they all come from one branch 

of the Quraysh transmit this tradition with th. q specification. 
Al-Shar1f al-Raýl reports 'Ali, the First Imam, as saying: 

Verily the Imams are from the Quraysh who have 
been placed in this branch of BanU HRshi-m. 1 

According to the Sunni narration of the traditions these 

twelve Imams or Amirs or Khallfahs come from various branches 

of the tribe of Quraysh and they are generally considered to 

be the following: 
1. Aba Bakr al-ýiddiq (13 A. H. ) 
2.0: Umar b. al-Khaj$iib (23 A. H. 
3.4Uthm5n b. 

-LAff5ii 
(35 A. H. ) 

4.19 All b. Ab%L T91ib (40 A. H. ) 
5. Mucawlyah (66 A. H. ) 
6. f-Abd AllRh b. Zubayr (73 A. H. ) 
7. '-Abd al-Malik (85 A. H. ) 
8. Walid b. 9Abd al-Malik (96 A. H. ) 
9. SulaymEn b. ýAbd al-L4alik (99 A. H. ) 

10. Umar b. 'c Abd al-'cAzlz (101 A. H. ) 
11. Yazld b. 'Abd al-Malik (105 A. H. ) 
12. Hlishým b. ikbd al-Malik (125 A. H. ) 

There are certain Imams here with whom all the people did 

not agree in their own times; but afterwards the people ace- 
epted the establishment of their leadership 

4Ali, the fourth Orthodox Caliph, had Mii! "awiyah as his 

opponent who did not accept 4kll: ls succession to the foregoing 
Caliph cUthmEn and opposedIgAli up to his death. Al-Hasan 

Al-Sharlf al-Radi, op. cit., v. 1, p-37. 



stepped into the shoes of gAll and then he withdrew in 
favour of Mut-awlyah. From. that time, the generality of 
the public recognised the ImEmah of 4A111 anAal-Hasan 
for their respective periods; and/junanimously accepted 
MuLdwlyah as their ruler for the coming time. Al-Hasan 

made the two fighting forces of the Muslims unite together 
but as he himself withdrew; his name is not given here, 

although on his withdrawal the first thirty years of the 

orthodox Khilafah had been completed. 
tAbd AllEh b. al-Zubayr is the third one who attained 

the general acceptance of the community long after his 
"d b. Muý'&,; Jyah succeeded his father but his death. Yazl 

government is not accepted as established for there were 
so many troubles in his-time and he used very bad tactics 

in trying to settle affairs. Shah Wall AllEli, the well- 
known traditionist of Delhi asserts that 'ý. Yazld is not to 
be reckoned in that list of the twelve Amirs. 2 

Mucawlyah b. Yazid and Ma=q5n b. Hak'am are not to be 

so reckoned by reason of the short time of their reigns and 
the current confusion of the affairs. Thus the succession 
goes to 4Abd al-Malik. The rulers from among his descendents 

who ruled for a very short time or who could not overcome the 

troubles of their times are also not to be reckoned among the 

twelve. At the completion of this list of the twelve strong 

rulers the Muslim State split into sections. It is true 

that there are many differences of opinion as to who are the 
twelve purported here in this tradition; but the general 
opinion of the Sunnis agrees with most of our observaticr& 

ii. The Shiýi outlook: 

We have already quoteý the ShIcls' belief that all the 

twelve Imams have to come from BanTi Hashim, the well-known 
branch of the Quraysh. They also believe that all of them 

will be from the children of the Prophet with the exception 

of ýAll. Al-Baqir, the Fifth Imam, reports the Prophet as 
saying: 

1. See, Al-". Rsqalani-, Iýabah, v. 2, 'p. 270. 

2. Shah Wall Allah, Qurrat al- 4A-. ynayn, p. 298. I 

3. See, p. 228. 



Verily I, and twelve of my children and you 
0 CA11!, are the pegs of the earth; He meant 
the pegs and the mountains of the earth; God 
has pegged the earth with us so that it may 
not be defiled with its people. When twelve 
of my (these) children pass away the earth 
will be defiled with its people and they will 
not be given time. 1 

Al-Jawwad, the Ninth Imam, reports cAli, the Commander 

of the Faithful, as saying: 

Verily there is a Grand Night of Power every 
year; and there come down in this Night all 
the affairs of that year; and after the 
Prophet there are trustees for this affair. 

He was asked who they were. 4A131 answered. as follows: 

I and eleven from my children are the Imelus 
who will attain the status of being inspired. 2 

Al-Baqir, the Fifth Imam, comments on these twelve as 
follows: 

We are twelve ImEms. Hasan and Husayn are among 
them and then 3 all the im5ms are irom the descendants 
of al-ýusayn. 

Al-Baqir further reports Jabir b. cAbd Allah al-Anýari, the 

Companion (74 A. H. ) 
) as stating: 

I went to Faýimah and I saw that there was a 
tablet with her in which there were the names 
of the legatees of her children. I counted 
the names and there were twelve and the last 
of them was al-Q&Lm; three of them were Muhammad 
and three of them were CA11.4 

By the twelve he meant the eleven coming down from her 

children became the First Imým was not from her children. 
If the name of the First Imam had been there then there 

should have been four named, gAlli- 

The three Muhammads are the Fifth Imam al-Baqir (114 A. H. ), 

the Ninth Imam al-Jawwad (220 A. H. ) and the Twelfth Im. 71m 

al-Mahdi (born 256 A. H. and the thx-eB (Alis are the Eh: urth 

1. Al-Kulaynl', OP-cit., V-1, p-534. 
2. ibid, v. 1, P. 532-3. 
3. ibia, v. 1, P. 533. 
4. ibid, v. 1, P-532. 
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Imam (95 A. H. ), the Eighth Imam Al-Riýa (203 A. H. ), and the 
Tenth Ima-m al-Naqi: (254 A. H. ). The other Five Imams are 
the Second Imam al-Hasan (49 A. H. ), the Third Imam al-Husayn 
(61 A. H. ), the Sixth Imam Jatfar al-ýddiq (148 A. H. ), the 
Seventh Imým Mu-sa al-Kaýim (183 A. H. ) and the Eleventh Imam 

al-'Askari- (260 k. H. ). 
. 

Among these twelve the Second, the Fourth, the Seventh 

and the Eleventh Imams also have the name of Abu- Muhammad 

whereas the Seventh, the Eighth and the Tenth Imams bear 
the title of Abu al-Hasan. 

-Most of the Shi reports, regarding the Twelve Imams, 

state the spiritual and Divine status of these Imks rather 
than their political status as being Heads of the State. 

There are only two who ruled for some time (CAli and al-Vasan) 

and there is one (al-Maha', ) who will attain political status 

and will rule at the end of this world. The Third Imk 
(al-Husayn) took part in the political life of his time, but 
he was killed at Karbala. The Eighth Imýjn al-Hjý. dd was given 

, 
ffioltc'ý"Vo save the political affairs of the by al-M&5n a 

state but actual re -ý51 could not 
ItAll-, the Commander of the Faithful, also could not 

achieve complete control in his tenure of the State. Al- 

Kulayni reports 'All as saying: I 

Verily the rulers before me had worked in such 
a way that they intentionally disobeyed the 
Prophet breaking his covenant and altering his 
Sunnah; and if I ask the people to give up 
those actions and bring them back to their 
proper place and to the position which these 
affairs had in the time of the Prophet my 
forces will certainly leave me so that I. shall 
remain alone or else there will remain with me 
few of my Sh-11til's who know my excellence and 
recognise the obligatory claim of my Imýnah. l 

Al-Baqir, the Fifth Imam, was asked why 4A11 had not explained 
60-4--e 

some particular points to all the people ), . 
told those 

only to his sons. The Imam answered as follows: 

He feared that he would not be obeyed)and. )if he had achieved firmness in his stand for the 
state)he would certainly have enfqrced the Book 
of God and all that was rightful. ' 

1. ibid, v. 8, p. 59. 
2. ! bid, v-5, p-556. 



This suggests that cAl! had not achieved complete control of the 

public affairs up to that time. The spiritual aspect of his 
Im5xnah has always been dominating whereas the political aspects 
of his Im; mah have always been troubled. The ImEmah of his ten 
descend, ýVits also mirrors them as spiritual heads of their comm- 
unity and they had nothing to do, at that time, with the politics 
of the State. They always struggled for the welfare of their 
life in the hereafter and preached the same to their followers. 

The material presented in this chapter indicates that the issue 

of Imgjnah is the most controversial point between the Sunni'"s and 
the Shilcis. The ShIcls believe in the Divine status of the Imgms 

and that they are divinely protected from sins. According to the 
11ý1: Faith they are divinely appointed and the appointment is Shi 

restricted to the Family of the Prophet. The majority of ShIcis 

hold that no ImEm can be admitted from any other line than that of 
the sons of F; 51imah, the daughter of the Prophet. The Sunnis 

negate all these conceptions and consider the status of the Imams 

to be an administrative one implying the upholding of the command- 

ments of the Book and the Prophet. 

In spite of these variant attitudes in regard to the status of 
the ImRms they agree that the Imkah is the supreme leadership in 

all the affairs of Religion and State in succession to the Prophet. 

The Shi-is believe that when the rein of State affairs was not 

given infothe hands of the Family of the Prophet they were forced 

. to be content with the spiritual aspect of the Religion; otherwise 
the administrative rein should also have been in their hands. The 

SunnIs believe that the election of the Imgms is in the hands of 
the Community. They accept the commandments of the Book and the 

Prophet as the real authority and not the Imgms (Caliphs) themselves. 

These are the develop, ' fundamental confrontations of the 

Sunnis and the ShIcis that place AbTl Bakr and cAll on two divergent 

lines. But the early affairs of these close intimates of the Pro- 

, phet as noticed in the early sources bear ample evidence that they 

were at one in most of their Religious and State affairs. It is 
V, lzc 

also,, ýioticed that at the time of the compilation of the canonical 
books of al-Bukhilril and al-Kulayni the confrontation of these two 

major Schools had already developed. Yet there is evidence in 
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the authentic reports that apart from some of the personal feel- 

ings the Companions were very close to each other'in the early 
days of the succession to the Prophet and it is on account of 
later political events that the two lines grew further and further 

from each other. But in regard to the fundamental requirementSof 
Religion they still stand side by side. However they differ d2n 

the doctrinal position of Im5mah more than they differ On obser- 

vance of their Religion in the social and ethical fields of life. 

The Shiir Divine ImEms themselves were content with the 

spiritual aspect of their ImEmah. 

This that the Hereafter is the last resort 

of the believersýand when all worldly efforts are ended the be- 

lievers still look towards the Hereafter; they pray, supplicate, 

observe ethical virtues and make efforts to please their Lord and 

seek their 'abode in rest' therein. 

Next'Awe'discuss the Hereafter. 



Chapter V: AL-, ý=RAH, THE LIFE AFTER DEATH. 

1 The doctrine of Al-Tkhira3i,.:. 

-It is one of the essential beliefs of Islam that there 

is a life after death. It is with this in mind that all 

religious efforts are made. 

The Qur-15ilic explanatioid. 

1. This book, there is no doubt in it, is a guide 
to those who guard against evil-' those who believe 
in the unseen and keep up prayeý and spend out of 
what we have given them"i and who believe in that 
which has been revealed to you and that which was 
revealed. beýore youýand they are certain of the 
al-T, ý. irahl 

2. Your God is One God; so as for those who do not 
believe in al-Akhirah,, their hearts are deniers-and 
they are proud., ý 

3. And as to those who disbelieve and reject Our 
communications and the facing of the al-. ýkhirah 
(the hereafter), these-shall be brought over to 
the chastisement. 3 

4. These are the verses of the Book of Wisdom: A 
Guide and a Mercy for the doers of goodness, those 
who establish regular prayer and give regular charity; 
and they are certain of al-J 'kkhirah (the hereafter). 4 

5. And the world's life is not but a play and an 
idle sport; and certainly the abod ,e of al-. Kkhirah is 
better for those who fear; do you not then understand? 5 

Cý 
The QurJan requiresAall those who fear God and guard 

f, t 44it, themselves against evil that they should have assur, in 
the hereafter; and if they do not believe in the hereafter 

they are certainly unbelievers. The SunnIs and the Shl'-Is, 

though they differ in some details, believe in the hereafter 

and regard it as one of the essentials of Islamic dogma. 

The approach of al-Bukhýxl. 

Al-Bukhari- reports that the Prophet was asked once, to 

explain what Iman (belief) meant. The Prophet answered: 

S 2: 2-4.2. S 16: 22.3. S 30: 16. 

S 31: 2-4.5. S 6: 32. 



Iman requires that you believe in God, in His 
Angels, in meeting Him, in His Prophets and 
that you believe in the resurrection. 1 

Al-Bukharl further reports "-Ubadah b. al-gamit, the 

Companion (34 A. H. ), as transmitting from the Prophet: 

If anyone testifies that there is no one to 
be worshipped but God alone, Who has no 
associate, and that Muhammad is his servant 
and His Prophet, and týatllsa is a servant 
of God and His Prophet and His Word which He 
cast into Maryam and a Spirit from Him, and 
that Paradise and hell are true)God-'will-'-... -- 
cause such a one to enter Paradise, no matter 
what he has done. 2 

This report shows that,. the belief in the hereafter. which 

consist$,,,, of . 7", Paradise and hell, is as 

essential as belief in the Oneness of God and the Prophethooa 

of Muhammad and of sisa b. Maryam. 

The eminent Sunni scholar Abu- Mansar 4Abd al-Q'9hIr 

al-TamimiL. (429 A. H. ), Ibonoldd6s from the early Sunni scholars 
that it is obligatory to believe in the hereafter. 3 

iii. The approach of al-Kulayni. 

Al-Kulayn! reports Jacfar al-Sadiq, the Sixth Imdm, as 
transmitting from the Prophet: 

0. mankind! Verily there are signs before 
you; so stop at these signs. And there is a 
limit for you; so stop at these limits. 
Beware! the believer acts (here) as having been 
between two fears, the, time which has passed(and 
he (the believer) does not know how God will 

d 
t ýke account of that and the time which remains, (a d he does not know what God has decreed for 
thatý So the believing servant himself should 
prepare for himself and he should have (some good 
deeds)from this world of his for his Lkhirah 
(hereafter); this applies in his youth before 
his old age and in life before death. By the 
One in Whose Hand there is the life of Muhammad, 
after this world there is no chance to acquire 
God's pleasure and there is no abode after this 
but Paradise or hell. 4 

1. Al-Bukharl, Al-Sahlh, v. 1, p-. 20. 
2. ibid, V-4, p-201. 
3. See, AbU Mansilr al-Tamimil, Uýal al-Din, p. 237. 
4. Al-Kulaynl, Al-Kafl, v. 2, p-70. 
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Al-Kulayni further reports 4-kli b. al-Husayn, the 
fourth Imam, as stating: 

Verily this world is going back and al-. ýkhirah 
is advancing; there are children for each of 
them. So be among theye6ple of al-jýkhirah 
and refrain from being the people of this world; 
and keep among those who relinquish in this 
world and possess in the next world. 1 

The Imam further states that al-Akhirah is a true promise 
where there will be the command of a Powerful King. 2 cAll-' 

the Commander of the Faithful, lays stress on regard for 

the hereafter as follows: - 

Verily this world is goinE, back and it is bidding farewell; and verily al-Akhirah is coming forth. 
Beware! the time for preparation is today and the 
time for taking the lead is tomorrow. Surpassing 
is Paradise and the destination is otherwise 
hell. 3 

0 mankind! This world is nothing but a trans- 
it6ry abode and al-Tkhirah is a permanent abode; 
so prepare in this transitory world for your 
permanent world. 4 

There are numerous statements of cAli which call the 

believers to have faith in the hereafter and to prepare in 

.5 -Kulayni and the other this world for the next life Al 

SI traditionists report so many traditions that the hill 

belief in the hereafter has attained celebrity and one who 
does not belie've in it is certainly an unbeliever. Al- 

Mailisi states that it is one of the essentials of IslEM 

and it is obligatory to believe in the hereafter and one 

who does not believe in that is an unbeliever. 
6 

2. The Rajcah, the life after death in this world. 

The Sunnis and the Shi is hold variant doctrines on this 

issue. The Sunnis believe that death is a pass to the here- 

after, the first phase of which is the barzakh and the second 

1. ibid, v. 2, pp-131-2. 
2. ý: bid, v. 2, p. 63. 
3. Al-Shar-lal-Radl, Nahj-al-Balaghah, v. 1, pp. 66-7. 
4. ibid, -v. 2, p. 209. 
5. See, Lbid, v. 1, pp. 106,147; v. 2, pp. 213,238,246. 
6. Al-Baqir al-Majlisi, Haqq al-Yaqln, p. 222. 
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stage of which will begin at the resurrection. But the 

Shills believe that after death there is a rajcah (return) 

to this material world. The most virtuous and the most 

wicked men will re-appear in this world. In their con- 
frontation the good will find new life but the wicked will 
face retaliation; and they will then pass to the hereafter. 

i. The Qur. 39nic verses with camparative explanation of the 
two Schools. 

The Shitis refer to some verses of the Qur2an which 
state that after death the people will be raised and that 

there is a life after death. They interpret these verses 

as to be relating to raicah and the time of the living Imam 
(al-Mahdj[). ' Al-Majlisi: says: 

Verily most of the verses which relate to bai-th 
(to have been raised after death) have been 
interpreted as to be relating to'rajcah. 1 

Al-Majlisi has hot given here those verses but in another 

work of his he refers to some verses in this context. 2 We 

give here some of them with the two schools' interpretation 

in brief. 

,, 
(a) Selection of the people for gathering. 

knd on the day when we will gather from every 
nation a party from amon th s who rejected 
our tio S5 

oe 

_ýýat 
(communica n then they shall be 

formed into groups. 3 

(i) The ShICI explanation. 
We have already stated that the Shl"I's believe that only 

the most virtuous and the most wicked people have to come 
back to this world-, not all the human beings; and that there 

will be selection of the people for this return. 4 Al-Majlisi 

argues from the above-quoted verse that selection from every 

nation suggests that it does not relate. to the gathering on 
the last Day because there will be no exception on that day 

for anyone. The QuAin says: 

1. Al-Majlisd:, Mir)at al-(Uqill, v-1, P. 372. 

2. Al-Majlisi-, Ijaqq al-Yaqln, P. ý03- 

3. S 27: 83. 

4. See, kl-Majlisi r, op. cit., p. 236. 



- 237 - 

And the day on which We shall cause the 
mountains,. to-pass away and you will see 
the earth dsalevelled plain3and We will 
gather them and leave not anyone of them 
behind. 1 

(iý. The Sunni explanation. 
The Sunni rs interpret thii verse in terms thai .1 from 

A 
all the nations the different sDecies of wicked persons 

will gather together and the different classes will be made 

up according to their miscreantl and sins. The division 

into groups has been given in another verse of the QurPan 

and it relates to the matter of resurrection. The QurJan 

says: 

And on the day that the enemies of God shall 
be brought together to the fire-ý, theft they 
shall be formed into groups. 2 

, ppl; xn i n, -fýipil -hýhe 

verse relates to rajc-ah and the ayat mean here the Imams. 3 

(b) The beast of the earth. 

Al-Majlisi:. refers also to the following verse of the 

QurjEm in this context and he holds that it predicts the 

re-appearance of 4A11 in this world. 

knd when the word shall come to pass against 
them, we shall bring forth for them a dabbah 

(creature) from the earth shall them. 4 

The Shic! explanation. 

Al-Kulayni reports CA11, the Commander of the Faithful, 

as making the following statement: 

Verily I am master of the turns (one who 
returns again and again) and the empire 
of the empires (one who overcomes all 
the powers); and verily I am the mas'ter 
of the sceptre and an iron instrument 
which causes the mark; and the creýture 
which will wound (mark) the people. 

1. S 18: 47. 
2. S 41: 19. 
3. Al-Majlisi, op. cit., p. 203. 

4. S 27: 82. 

Al-Kulayni, op cit., v. 1, p. 198. 
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Muh. ammad b. Ka(-b reports that tAli that the 

creature will not have a tail but it will be wearing a 
beard. 

Sa'-d b. 11ýAbd Allah reports al-Baqir, the Fifth Imým, 

as transmitting from CA11, the Commander of the Faithful, 

as follows: 

It will be a creature which will take food, 
2 walk in the markets and will marry women. 

Al-Majlis]. asserts, and there is no dispute among the, 
Shllýls in this context, that the creature is fAli %- He 

states: 

There is a report in many traditions that 4A11 
is the purported meaning of this creature which 
will appear before the Last_Day; he will be 
possessing the stick of Masa and the ring of 
Sulaym5ii. He will hit the stick between the 
two eyes of the believers and make a mark 
therein showing that he is a believer; and 
will mark the ring between the two eyes of 
the unbelievers and it will be the mark that he 
is an unbeliever ... kl-Zamakhsharl 

' 
(538 A. H. ) 

reports that he will appear out. the 
mountain al-ýafa. 3- 

(ii) The Sunni explanation: 

The Sunni traditionists report that the appearance of 
that creature from the mountain, al-ýafa, is one of the signs 

of the Last Hour, but they do not admit that the creature 

which is mentioned in the Qur-Oan is 'All nor that he has to 

reappear in this world. 
Muslim reports 4udhayfah b. Asid, the Companion (42 

k. H. ), as mentioning that the Companions were discussing 
the Last Hour and the Prophet came upon them. The Prophet 
then said: 

It will not come till you have seen ten signs 
before it; the smoke, the aajjal, the ddbbah 
(the beast), the rising of the Sun in its place 
of setting, the descent ofilsd b. Maryam, YdjTij 
and maidi (Gog and Magog), three subsidences, 
one in the East, one in the West, and one in 

1. Al-Majlisi-, Mir)at al-4Uqal, v. 1, P-150. 
2. ibid., v. 1, P-151. With reference to Kitab al-Basa)ir. 
3. Al-Majlis-1, Haqq al-Yaqln, p. 203- 

I 
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Arabia, at the end of which a fire will come forth 
from Yaman which will drive mankind to their place 
of assembling. 1 

Muslim further reports 'ýAbd Allah b. CAmr (67 A. H. ) and 
Abii Hurayrah, (57 -A. _H-. -)-; ýý'the dbiiýpdnfons, as transmitting from 
the Prophet respectively: 

The first of the signs to appear will be the rising 
of the Sun in its place of setting and the coming 
forth of the al-dabbah (beast) against mankind in 
the forenoon; whichever of them comes first will 
soon be followed by the other. 2 

Hasten to do good deeds before six things happen: 
the dajjal, the smoke, the beast of the earth, the 
rising of the sun in its place of setting, the affair 
which will affect all mankind and which will affect 
you in particular (the Last Hour and the death). 3 

Al-Nawawi (676 A. H. ) comments: 
The beast which has been mentioned in this tradition 
is the same which has been ment ioned in the Word of 
God. 'And when the word shall come to pass against 
them, we shall bring., fp. 5ýh them a creature from 
the earth shall' Mem. 14 The Commentators 
say that it is a big beast which will appear from a 
rock of al-Safa, the mountain, and it is r po-ted 
from 'CAbd Ail5h b. (Amr b. I(Tg (67 A. H. ) thatýj east 
is the Jassdsah5 which is mentioned in the traditioný 
which mentiorl, -dajjal. 6 

1. Yjuslim, Al-ýahlh, v. 8, p-179.2. ibid, v. 8, p. 208. 
3. ibid, v. 8,. P-ý_UL 4. S 27: 82. 
5. Tamim al-DRrI, a Christian who came to the Prophet;, made 
allegiance to him and embraced Isl5m, narrated to the Prophet 
that he had sailed in a ship along with thirty men of Lakhm. 
and Judh5m and that they were storm-tossed for a month. They 
drew near to an island when the sun was setting, and going 
into the ship's small boats they went ashore where they were 
met by a very hairy beast whose hair was so abundant that 
because of it they could not tell its front from its back. 
They said, 'Woe to you! What can you be? ' and it replied, 
'I am the Jassasah (one which is to seek for news to take 
it to others77. _I__It further told, 'Go to that man in the 
monastery, for he is anxious to get news of you. ' They went 
off quickly and entered the monastery where they found a man 
with the hugest and strongest frame they had ever seen with 
his hands joined to his neck and in irons from the knees to 
the ankles. They asked, 'Woe to you! Who are you? '. And he 
answered that they had the opportunity of knowing about him, 
so they must tell him who they were? They said that they 
were Arabs who had sailed in a ship and they told him., the whole 
story. He told them after making some inquiries that he was the antichrist and would soon be permitted to come forth. 
(See, MJ5LItn., v. 8, p. 205). 
6. Al-Nawawl, Shar)2, 

_Sahih 
Muslim, v. 2, P-393. 
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This is the SunnI explanation of the creature which 

has been mentioned in the Qur3an and according to their 

traditions there is no suggestion of raj4ah, the return of 
1'ýi traditionists any deceased to this world, but the Shi 

interpret it as telling of the return of cAli to this world. 
It should not be combined with the doctrine of metem- 

psychosis as it does not suggest that raj(ah is the full 

punishment for the unbelievers but it is merely a fulfilment 

of the promise which was given to the believers for their 

success and honour in this world. The Shi"Is believe that 

there is another day of requit, -al and it is in the hereafter 

that everyone will be rewarded or p-qnished for his deeds or 

mischief; but the doctrine of rajtah has influenced the 

Shi i faith to the extent that they do not regard belief in 

this transmigration as being kufr (unbelief). Al-Majlisl 

says: 

The Tanasukhlyah (those who believe in metempsychosis) 
are unbelievers for their not believing in resurr- 
ection and the reward and the punishment (in the 
hereafter). They believe that the soul returns 
to those physical bodies and that it transmigrates 
from the body of Zayd to the body of 4Amr or it 
unites with the body of an animal in this world; 
and they believe that there is no hereafter and that 
the reward and the punishment is only in this world. 
They believe that the souls are Qadl%-m and they do 
not believe in the Creator of this universe; and 
they do not admit the Prophets as being sent by-God 
and they say that the restrictions (which are. laid 
on human beings) are (at times) lifted. They 
are unbelievers. for these false doctrines of theirs, 
and not for their belief in metempsychosis. 2 

(c) Coming back to the place of return. 

Al-Majlisi has also referred to the following verse of 
the QurJEn. and asserts that there is a prediction in the 

QurJExi that the Prophet will also re-appear in this world 

at its end. He quotes the Qur4an: 

Verily He who has made the QurJEn binding on 
you will bring you back to the place of return. 3 

1. Al-Majlisi has referred to this verse of the QurAýn in 
this context: Most surely we help our Apostles, and 
those who believe, in the world-Is life and on the day 
when the witness shall stand up. S 40: 51. 

2. Al-Majlisi, op. cit., p. 228. 
3. S 28: 85. 



- 241 - 
(i) The Shilýl explanation: 

4A113 b. Ibrahim al-Qummil (307 A. H. ), one of the teachers 

of al-KulaynI, comments that there is a prediction of rajlr-ah 
(of the Prophet) in this verse. 

' 

(ii) The Sunni explanation: 

Al-Bukharl says that this is a prediction-for the Prophet's 

victorious return to Mecca and Matad means here the city of 
Mecca. He reports 4Abd Allýli b. cAbbas, the Companion (68 

A. Hj, as explaining this word as follows: 

Bringing you back'to the place of return 
means bringing you to Mecca. 2 

This explanation of al-Bukhari does not contradict the 

explanation of malýad as being a place after death because 

the Prophet's victory over Mecca and his death coincide with 

each other; and it is the place of return of which the 

Prophet has been informed in this verse 
Al-Bukharl, explains iii another chapter the victorious 

return to Mecca as being an indication -'-'of, the Prophet's 

death. On being asked by cUmar., the Commander of the Faith- 

ful, 4Abd Allah b. ', Abbas explained the verse of the Qur3an 

'When there comes the help of God and the victory, 3 as follows: 

It tells6l Athe death of the Prophet which God 
intimated to him. 4 

Ibn Kathirr (774 A. H. ) harmonises between the different exegeses 

of the verse mentioning maýad,, but in none of them 

is there any indication of rai4ah, the coming back of the 

Prophet to-this world. Ibn Kathir says: 

Acbording to the interpretation of Ibn tAbbas and 
4Umar, the Prophet has been given the news of his 
soul's departure and it says, 'Know that when you 
achieve victory over Mecca, Ihe city from where 
you had been put out, and the people accept God's 
religion in companies then our concern with you 
in this world will be completed; so be prepared 
for your coming to usý5 

1. Al-Qumml, TafsIr al-QurOZn, v. 2, P-147. 
2. Al-Bukharl, op. cit., v. 6, p-142. 
3. S 110: 1. 

4. Al-Bukha_rl, op. cit., v. 6, p. 221,11. 

5. Ibn Kathir, TafsIr, v. 4, P-562. 



(d) The nearer bhastisement before the greater chastisement. 

Al-Majlisi refers to the following verse also in this 

context and argues that the nearer chastisement relates to 

raj4ah. - The QurXan says: 

And most certainly we will make them taste 
of the nearer chastisement, that haply they 
may turn. 1 

The last words of this verse explain that it relates to 

a time when they could be benefited for their having turned, 

the time before death so. that they might leave evil and 
good. After death there is no conception of 

turning to the right and there is no useA accept the truth. 

However the Sunni scholars mean by the near chastisement 
the earthly punishment which might serve as a warning against 
the greater punishment of the hereafter. Apparently there 

is no basis in this verse which could lead one to the doctrine 

of rajcah except the word. Yarji'ýu-n and we have already 

ex lainea ý, -; -v 'ere. p 3. - 
41 

ii. The approach of al-KulaynI in re ard to the Raicah. 

Jafifar al-Sadiq, -the"Sixth Imam, was asked what the 

blessing on the Prophet meant? The Imam answered as 
follows: 

Verily when God, the Blessed and the Excellent, 
created His Prophet, his legatee, his daughter, 
his two sons and all the ImEms and all their 
Shicis, He took covenant with them that they 
should be patient and excel in endurance and 
remain steadfast and fear God; and He promised 
them that He would hand over to them the earth 
in which there is blessing, and the Holy place 
(haram), in which there is peace, and that He 
would bring al-Bayt al-1,146-mur (the delightful 
House) near to them and make the elevated roof 
open to them, and that He would give them relief 
from their enemy. So the earth would have been 
caused to be changed by God into the state of 
Sal5m and Godwould give them the charge of all 
its contents. There would be no spot on it and 
no dispute with their enemies and there would be 
everything which they liked. The Prophet took 
this covenant from all the ImEms and their Shil"Is; 

1-S 32: 21. 



and the al-Sal. ým is a reminder of that 
covenant's ýý`ing on God, and of its 
renewal, so'that He, the Glorified and the 
Mighty, might cause it soon and might bring 
to you soon (the valley of) al-Sal9m with 
all its contents. 1 

This report predicts a very happy and delightful life 

for the Imams in this world and predicts that God will most 

certainly, after their fear, give them securit Un exchange. 

, Lhl 
History says that the Imams could not havesuch a life 

'e. here, in this world, in the past; so it suggests that they 

have to return to this world again so that God's promise 

may be fulfilled. The Shirci traditionist al-RawandI in 

Al-Khara-)iý, gives a report which he traces back to al-Baqir, 

the Fifth Imam, who stated that al-Husayn, before the battle 

of Karbala, spoke to his companions as follows: 

Receive good news! By God if they kill us we 
shall go to our Prophet; then I shall stay 
there so long as God pleases; then I shall be 
the first above whom the earth will split open 
and I shall come out at the same time as the 
Commander of the Faithful ("-All) will be-coming 
out (from his grave); and the Living Imam among 
us (the Family of the Prophet) will take his last 
stand; then there will come upon me the heavenly 
deputation from God... then I shall kill all 
the animals whosemeat is forbidden by God....; 
and the heavenly blessings will come down upp 
the earth... ; and there is the Word of God, 

'And if the people of the towns had (truly) 
believed and guarded (against evil) We would 
certainly have opened up for them blessings from 
the heavens and the earth, but they rejected Us; 
so We overtook them for what they had earned . 13 

All the ShTcls who believe in the twelve Imgms believe 

in rajl-ah and al-Kulaynil' is not an exception; but it is a 
fact that al-Kulaynil is not very clear on this issue. In 

spite of its being one of the essentials of the Shill Yaith 

he does not lay down an independent Chapter-heading for this 
141 traditionists who issue. Al-Majlisi mentions the Shi 

have worked on this issue, but he does not mention al-Kulayn-1 
therein. This suggests that up to that time this had not 

1. Al-Kulayn-i, op. cit., v-ly P. 451. 
2. S 7: 96. 

al-. ý, U4i! ý, vv. ll,. ý. -ýp - 373. 
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attained the status of being as one of the essentials of 
the Shi'1711 faith. kl-Majlasi says: 

There is a consensus of the ShItis on raj1ah; 
moreover it is one of the essentials of the 
rightful- sect that before the last Day, in the 
time of the Living Im5m, certain of the 
most virtuous people and certain of the 
most wicked people will return to this worid. 
The virtuous people will come back so that by 
seeing the kingdom of the Imams they may 
illuminate their eyes and have a reward for 
some of their virtuous deeds in this world; 
and the wicked ones will be returned for 
punishment and chastisement in this world, 
and to see that thete are manifold forms of 
the empire -which they had not wanted to go to 
the Family of the Prophet, and to see that the 
Sh! 4: 1's might have to take revenge upon them. 
As regards the other people they shall remain 
in their graves -till they are raised on the 
last Day as it has been reported in many tradi- 
tions that only those will be returned to this 
world who have pure belief or who have comp- 
letely rejected it; and the other people would 
be left to their own devices. Most of the 
Im5ml scholars have claimed consensus that rail-ah 
is a fact, as does Muhammad b. Babawayh (381 A. H. ) 
in (his) booklet of d; ctrines, Shaykh Muf1d (413 
k. H. ), Sayyid Murtaaa (436 A. H. ), Shaykh TcEbars! 
(early 6th century LH. ), Sayyid b. TEOUs-and 
other eminent ShI41 scholars; and iý the past 
there have-been continuous discussions between 
the ShI611s, scholars and their opponents; and 
many of the ShI&I traditionists have compiled 
independent booklets on this issue as the writdrq_ 
of the biographies have mentioned. Shaykh Ibn 
Babawayh has transmitted from Ja4far al-Sddiq, the 
Sixth Im5in, in man la YatLduruhVal-Faq1h ! hat one 
who did not believe in raicah and does not regard 
mut4cLh (a form of marrfa--ge) as being lawful is not 
from among us. I have written more than two 
hundred traditions from more than forty Im5hl 
scholars who have given them in fifty trustworthy 
early works which are known as a: ý1.1 

Although al-Majlis! has not mentioned al-Kulayn! among 
those who have worked on this issue yet he quotes many 
traditions from al-Kulayn! which prove that al-Kulayni 

already believed in the doctrine of rai-ah irrespective of 
the fact that he has not ýransmitted them under some pgxti-aillar 
Chapter-heading for this particular issue. Yet there is a 
glimpse in these lines of al-Majlisi that in the very early 
days this had not attained the. status of the essentials of 

I 
Al-Majlisi, Jjaqq al-Yaqln, pp. 202-3. 
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Shi4i Ilaith. Al-Sharif al-Raýi reports tAll, the Imam, 

as saying: 

The time of life which has passed its rajeah 
is not expected. 1 

This suggests that there is no return of this world's life. 

iii. The approach of al-Bukhdrlon the point at issue. 

Al-Bukhdri- believes that in this world there is no life 

after death and, with*death, the next world's affairs begin. 

The grave is the first step to al-Akhirah and on resurrection, 
there will be the complete realisation of al-Tkhirah. it 
is true that there is life in the grave but it is not an 

apparent phase of life but a close and concealed relationship 

between the spirit and the body which after the questions of. 
la 

the angels turns feeble. We shall discuss this later; here 

we say that, according to al-Bukharl, there is no death after 
the death in this world. He re-oorts that when the Prophet 

expired 'Ab: uZ! -'e Bakr-, &ajia, and kissed the forehead of the 

Prophet and said: 

May my parents be sacrificed for you 0 Prophet 
of God! God will not cause death to you twice. 
The death, which had been. decreed for you, you 
have already observed ;., j,, 4.2 

If there had been any conception that the most virtuous 

people would return to this world after death, they would 
then have to face another death for their transfer to the 

hereafter, but this statement of AbTa Bakr rejects any such 

suggestion. It should be noted here that no other' 
Companion expressed any different opinion on that occasion. 

It is true that according to the Sunni F. aith there is 

life in the grave and the deceased are asked questions. therein 

but this is not a life in this world but is reckoned among 
the affairs of the hereafter. 1-Uthman, the Commander of the 

Faithful, reports the Prophet as saying: 

1. Al-Sharif al-Radi, op. cit., v. 1, p. 224. la. ' See, pý. 262 
2. Al-Bukhäri�o-p. eit., v. 2, p. 90; v. 6, P. 17. 
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The grave is the first st I age of al-. ýkhirah 
(the next world); if one escapes from it, 
what follows is easier than it, but if one 
does not escape from it, what follows is 
more severe than that. 1 

Moreover life in -. the grave i's : a- very short and 
hidden life during which the deceased is asked questions; 
but this life can in no case be considered as real life 

so as to make possible a second death in the grave. The 

restoration of the soul to the. body and its-coming out are 
not the real life and death. The eminent traditionist of 
Delhi, Shah 4Abd al-4Azilz says: 

There is no real life and death in the grave; 
it is only a reflection of the rays of the 
soul on the body and this reflection does not 
cause growth or need for". fOod. 2 

0.4-44 L3 
It is also a fact that this lifeý deathl="ý, 'ý"not 

the Prophets3but their lifein their graves 
is not followed by another death therein. 3 Here we want 
to make a point that al-Bukharl reports that there is no 
second death for the Prophet, neither in this world (as the 

conception of taigah requires) nor in the grave (as, 

according to some scholars, occurs to all others). 
Al-Bukharl holds that it is decreed that the deceased 

do not have to return to this world. Under the main Book- 
heading of Predestination he refers to the following verse: 

And it is binding on (the people of) a town 
which we destroy that they shall not return. 4 

Ibn Majah (273 A. H. ) reports Jdbd:. r b. e-Abd Allah, the 
Compa nion (74 A. H. ), as saying that when his father was 
slain in a battle with the enemies of Islai the Prophet 

spoke to him as follows: 

God did not speak to anyone except from behind 
a veil but He spoke to your father frankly and 
asked him, 10 my servant! ask for a wish from 
me that I may confer a favour upon you. ' He 

Al-Tirmidhi, Al-Sunan, v. 2, p. 50, Ibn Majah, Al-Sunan, 
v. 2, p. 294, Al-HEkim, Plustadrak, v-1, p. 371. 

2. Shdh 4Abd alJAzlz, Tuhfah Ithiia tAshari-yah', p. 238. 
3. See, al 4Ayni, 4Umdat al-Qarl, v. 9, p. 600. 
4. S 21: 95. 
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. expressed a wish to stay alive (in this world) 
in order to be slain again for His cause. God 
replied (that this could not be) 'The word has 
gone forth from Me that they shall not return. 11 

The concluding words here la Yarjilýun are evidently the 

concluding words of the above-quoted verse of the Qurýan. 
Ineiight of this tradition the verse suggests conclusively 
that no one who is dead returns to life in this world. It 
also suggests that a nation that is destroyed does not rise 
again. Al-Bukhari suggests by this Chapter-heading of his 
that this not turning back from what has been decreed for 
them has already been predestined by God. 2 

Al-Majlis. i answers 
-., 

-i this argumenVVat the verse A 
relates only to those people who have already observed 
chastisement in this world and who according to the Shiti 
Faith, are exempted from rajcah. 

3 

Al-Bukharl refers to the following verse of the Qurlan 

and suggests that there is no return to this world. 

When those who were followed shall renounce 
those who followed them and they see the 
chastisement and their ties are cut asunder. 
And those who followed shall say: 'Had there been 
for us a return, then we would renounce them as 
they have renounced us'. 4 

Al-Bukhari reports 'Abd Allah b. tAbbas, the Companion (68 

A. H. ), as explaining land their ties are cut asunder' as 

. 
follows: 

This means their connections with this world. 
5 

He suggests that after death the connections with this world 
are completely cut asunder. This not returning to this 

world is not confined only to wicked people; some of 
the .,, ý-most virtuous men like the martyrs may also have a 
desire to return to this world as we have already quoted 
from Ibn. Mdj'ah and they will receive the reply that this may 
not be. Al-Bukhari reports Anas b. Malik, the Companion 

1. Ibn Majah, o-p. cit., v. 2, p. 96. 
2. Al-Bukharl, OP-cit., v-8, P-156. 
3. Al-Majlisl, op. cit., p. 236. 
4. S 2: 166-7. 

Al-Bukh-aril, op. cit., v. 8, p-138. 



(91 A. H. ), as transmitting from the Prophet: 

No one who passes away, for whom God means well, 
will be pleased to return to this world and 
inherit the whole of tbýe world with all its 
contents -J< 

. 
fý ** "'ý `: *"-r the martyr; he 

will wish to return -to tftis world to be slain 
again for (His cause)-' 

The QurJ5n also reports that the people of Paradise 

will be declared as having tasted only one death. 

They shall not taste therein death except 
the first death and He will save them from 
the chastisement of hell. 2 

1 (537 A. H. ) says that death is only one3 Al-Nasafi and 

this is the doctrine of all the Sunnis. 

The eminent scholastic theologian Abu Shakilr al-Sdl. 17MI 
(of the 5th century A. H. ) states the SunnI doctrine in regard 
to rajLah as follows: 

One who believes that cAll, his descendants 
and his ShIcIs will return to this world and 
take revenge upon their enemies commits un- 
belief for haviýk rejected the statute and 
(the requit''al the resurrection. 4 

The Muctazilis agree with the Sunnis on this issue and 

regard the doctrine of Irai4ah to this world' as unbelief. 
Ab7a al-Husayn 6Abd al-Rahim al-Khayyat (291 A. H. ) writes: 

Verily the Khawarij, the Murjilah, the 
Muctazilah, the Hashawilyah, the ZaydIY. ýLh-, -,, 
the Jarildlyah ana all the community with 
the exception of the Im7qmýo I (ShICIs) 
reject the doctrine of ýajkah and oppose 
it and regard one who believes in,: ýhat 

4 ,,. as al 
unbeliever and declare him to be the 
pale of Islým. 5 

The auestion as to whether it is incumbent upon God 
to raise the dead. 

Despite basic agreement that the dead will be raised and 

1. ibid., v-4, p. 20. 
2. S 44: 56. 
3. Al-Taftazdnl', Sharh al- I-Aqdlid, p. 126. 
4. Abu SWakUr al-Saliml, Al-Tamh1d, p. 192. 
5. Al-Khayyat, Kitdb al-Intisar, p. 96. 



that they will face the judgement on the Day of requit*al, 
the SunnIs and the Shi-411s differ as to whether it is 
incumbent upon God to raise the dead and reward the 

virtuous and punish the wicked, or whether it is merely 
the enforcement of His commandments which He decreed and 
commanded to act The Sunnis believe that A 
there is nothing incumbent upon God and it is not wiijj-,, b 

upon Him to do that which may be best for the creatioz. 
Abil Mansur cAbd al-Qahir al-Tamilml (429 A. H. ) says: 

Our scholars say that according to reason 
resurrection isýverity and acbording_to the 
report it is necessary and the Qadariyah and 
the Karr5mlyah believe that What best 
is as a matter of reason incumbent upon God; 
so that the virtuous and the wicked may be 
separated (from each other) for reward or 
punishment. We say to the Qadarlyah "When 
it is considered right (among you) that the 
reward and the punishment can be hastened so 
as to be observed (here) before death, then) 
if it is so hastened, the necessity of raising 
the dead is lost. ' We say to the Karramlyah 

. 'When we and you agree that all sinners 
can be forgiven, then the necessity of raising 
the dead for the sake of punishment and reward 
will have been nullified, even if He treats 
them with such reward or punishment in the 
beginning (without their deeds or mischief) 
it is right for Him; and if the reward had 
been incumbent upon Him (as the Shilglis say) 
it would not have been a benefit from Him and 
then it would not have been a subject for 
gratitude; and it is unbelief to nullify the 
gratitude for the rewardýl 

Al-Subki (of the eighth century A. H. ) corroborates 
this statement and mentions all those who believe that tadl 
(justice) is incumbent upon Him (as the ShMlls believe) 

among those-who establish that it is incumbent upon God to 

reward the virtuous and punish the wicked. Al-SubkI says: 

Verily-the Muttazilah and all those who agree with 
them in the doctrines of tadl and taiwiz believe 
that it is incumbent upon Tod, Most High, to 
reward the virtuous and that it is obligatory 
upon Him to punish the wicked... ; and the 

, 
ahl al- 

Sunnah s.,: 11r ... that there is nothing incumbent 
upon GoD 

1. AbTi Man. ý7ir kbd al-Qihir, op. cit., p. 237. 

2. Tgj al- D-il-n al-Subkl-, Tab atpv. 2, p. 283. 



He does not mean that virtues are not rewarded but he 

means that it is not obligatory for God-to reward 

virtues but that His reward is a benefit from Him by which 
the virtuousare benefited. 

i. The Quiia-nic guidance on the point at issue. 

The Qur4En establishes all the rewards from God as 
eetz 

constituting His benefiCend His mercy which He bestows upon 
those whom He pleases. The Qur'an says that the people of 

Paradise will admit: 

And they shall say: All praise is due to God 
Who. has taken away grief from us; most surely 
our Lord is Forgiving, the Multiplier of 
rewards. It is He Who has, out of His Bounty, 
settled us in the abode of permanence. 1 

The QurOan establishes it as Divine mercy that we 

observe here some of the virtues, and if it had been incum- 

bent upon God to do the best for ` creation all men would 

certainly have been virtuous. The Qur-4an says: 

And were it not for God's grace upon you and 
His mercy, not one of you would have ever 
been pure but God purifies whom He pleases 
and God is Hearing, Knowing. 2 

The QurJan suggests that even in this world every virtue 

and good is God's mercy and His Grace and what is best for 

human beings has never been incumbent upon God. it 

indicates that if it had been obligatory for Him to make 
the judgement on the last Day nobody would have ever 

entered Paradise without facing the phase of judgement; but 

the reported evidence ýV "ow be discussed, proires it. 

The Approach of al-Bukharl, on the point at issue. 
_ 

Al-Bukhari lays down a Chapter-heading as follows: 

Seventy thousand will enter Paradise without 
being taken to account. 

He suggests that it is not incumbent upon God to take 

account and to do whAh'.,. may be the best for all of them. 

- 1.35: 34-5. 
S 24: 21. 
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It is His Grace and Bounty that He allows them to enter 
Paradise without being'-taken to account as all those who 
are taken to account are subject i o-,,. - chastisement. Al- 
Bukhari reports 'Abd AllZh b. 4kbbas, the Companion, as 
transmitting from the Prophet: 

The nations were shown to me and a Prophet 
began to pass by, accompanied by a nation, 
another accompanied by a number, another 
accompanied by ten men, another accompanied 
by five men and another accompanied by one 
man. Then I saw a huge crowd and I asked, 
10 Jibril! Are these my people? ' He told 
that they were not but he asked me to look 
on the horizon. Then I saw a great crowd 
and he said, 'Here are your people along with 
whom there are seventy thousand, in front of 
them, who will not be taken into account iior 
will they perish. ' I asked for the cause 
(of this entry of theirs to Paradise) and he 
answered IT-hey were not cauterising 
themselves, nor using spells, nor takiný 
omens, but they trusted in their Lord. ' 

lUkkashah b. M4ýan (d. about 12 A. H. ) thereupon stood up 

and said, 'Beseech God to put me among them, ' and the Prophet 

said, 10 God! Put him among them'.. Then another man got 

up and said, 'Beseech God to put me among them I The Prophet 

then said: 

ýUkkashah has anticipated you! 

The preceding Chapter-heading of al-Bukhari states as 
follows: 

Those who are closely examined in the 
reckoning will be punished. 

412ishah, the Mother of the Faithful, reports that the I 
Prophet said: 

Everyone who is taken to account on the day 
of resurrection will perish. 

She asked the Prophet, 10 Apostle of God! Is it not Goa, s 
word? ' 

Al-Bukhiirl, op. cit., v. 8, pp. 124,140; p. 184. A4mad 
b. Vanbal (241 A. H. ) reports AbU UmEmahýdlat the Prophet 
said, 'My lord has promised me to bring into Paradise 
seventy thousand of my people without any reckoning or 
punishment, each thousand accompanied by seventy thousand 
and three handfuls, the Handfuls of my Lord, the Mighty, 
the Glorified. )(Musnad, V-5, p. 268). This shows that the 
Prophet did not mean the exact number here but the 
abundance in numbers. 
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Then as to him who is given his book in his right 
hand he shall be reckoned with an easy reckoning. 1 

The Prophet then agwered: 

That is merely the review, but those who arR closely 
examined in the reckoning will be punished. '-' 

Al-Bukhari holds that on the day of resurrection there 
is either a manifestation of God's Benefit and Grace which 
will cause the virtuous people to enter Paradise or there 

will be an enforcement of His justice which will result in 

putting the wicked people into hell. This bears evidence 
that it is not incumbent upon God to do justice on that Day 

and it rejects the Shicil doctrine that it is incumbent upon 
God to raise the dead so that the virtuous may be rewarded 

and the wicked may be punished. 
Ahmad b. Hanbal (241 A. H. ), the teacher of al-Bukhari, 

reports Ibn al-Daylaml, the Successor, as telling Ubayy b. 
Ka&b, the Companion (19 A. H. ), that he was confused about 
the Divine decree and that he asked him (Ubayy) to tell him 

something which might remove the confusion from his mind. 
Ubayy then said: 

Were God to punish everyone in the heavens and 
everyone on the earth He would do so without 
being unjust to them and were He to show mercy 
to them His mercy would be much better than 
their. ovn actions merited. 3 

Ibn al-Daylamir says that he went to Hudhayfah (35 A. H. ), then 
to -IAbd Allah b. Mascu-d (32 A. H. ), and then to Zayd b. Thabit 
(45 A. H. ); all of them said something to the same effect,. 
and the latter reported the same from the Prophet. AbU- 
Hanifah (150 A. H. ), the ImEm, elaborates this point as follows: 

Goa, Výe Exalted is con: ýqXrer of benefit and is 
just -ý His servants. ; -, IqttimesHe by His Grace- 
confers the reward which is many times more than 
the servant deserves and at times, by His justice, 
He punishes men for their sins and at times, by 
His Grace, He forgives them. 4 

1S 84: 7,8. 
2. Al-Bukharir, op. cit., v. 8, P-139. 
3. Ahmad, OP-cit., V-5, p. 182. 
4. Abu ýanlfah, Fiqh al-Akbar, p. 112. 



Al-Ghazal-i (505 A. H. ) and al-QurtUb-i (671 A. H. ) 

corroborate'; this statement as follows: 

The balance (mizEn will not be set for 
everyone. Seventy thousand will enter 
Paradise without being taken into account. 
No balance will be raised for them nor will 
they bear the records of their action, 1 s. 

This does not mean that favours and bounties are not 

rewards for the virtues. It only suggests that reason 

shows that it is not incumbent upon God to reward the 

virtuous, but on the basis of His own declaration He will 

certainly give rewards for virtues, and whatever He gives 

as reward He confers by His Grace; and this is certain 

on the basis of report although not incumbent on the basis 

of reason. 

iii. The a-pproach of al-Kula. Vni on the point at issue. 

The Shil-is believe that it is incumbent upon God to do 

that which may be best for the Creation and they conclude 
that it is a matter of reason that it is obligatory for God 

to promise the reward and to cause dread of punishment. 
Al-Majlis! says: 

It is incumbent upon God on the basis of 
reason that He should act graciously; and 
Grace is the means which brings the one 
bound by a duty near to obedience to God 
and keeps him away from disobedience to him. 
These means are the sending of the Prophets, 
the appointments of the Im5ins, the promise 
to the one bound by duty of reward and the 
causing(bb,:. thbm) of dread of the punishment 
and other such things. 2 

It is true that the Sunnis also believe that God promises 
to reward virtues and that He causes dread so that they 

desist from their mischief; and they also believe that He 

will fulfil His promises; but they believe so on the basis 

of report not on the basis of reason. The Sh141s believe 

that P aradise is as a matter of reason the right of the 

virtuous which they can claim in the hereafter and that it 

1. 'All al-Qilrl, Sharh Fiqh al-Akhar,, P1114. 
2. Al-Majlisi, op cit,., p. 10. 
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is not simply a favour from God although they accept that 
He may graciously multiply the reward for some particular 
virtues. 

Al-Kulayni reports Jalfar al-ýEidiq, the Sixth Imam, 

as making the following statement: 

On the day of resurrection some distirxtive 
people will arise and they will come to the 
gate of Paradise and will stand at it. 
They will be asked who they are. They will 
answer, 'We are the people of patience. ' 
They will further be asked why they observed 
patience? They will answer, 'We were for- 
bearing out of obedience to God and by exer- 
cising self-restraint from disobedience to God. 
God, the Mighty and the Glorified, will say, 
"They have told the truth, ask them to enter 
Paradise'!; and it is God's word, IIonlSr the 
patient will be paid back their reward in full 
without reckoning'1.11ý2. 

Al-Kulayni suggests that the patient will regard entry 
to Paradise as their right and they will call at the gate of 
it and the verse which mentions that they will have their 

reward without reckoning relates to the degree of reward and 

not to their entry to Paradise. 

kl-Barzakh, the state between death and the resurrection. 

i. The QurOghic evidence of al-Barzakh. 

The state between death and resurrection is the first 

phase of al-likhirah. The Qur)5ii names it as barzakh 

meaning the barrier. The QurOan says that in principle 
the dead do not return to this world and one who has faced 

death is never allowed'to come back to this world; and 
there is an intermediate state between death and the greater 
resurrection. The Qurjan says: 

Until, when death comes to one of them he 
says, 10 my Lord! send me back; haply 
I may work righteousness in the things I 
ignored? ' By no means (it cannot be so); 
it is but a word he says; and before them 
is a barrier till the day that they are 
raised up. 3 

. 

1. S 39: 10. 
2. Al-Kulayni, op cit., v. 2, p-75- 
3. S 23: 99-100. 
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The Sunnils and the ShIcIs agree upon this inter- 

mediate state of barzakh and in spite of having some 
differences (! %If-rthe modes of that life they agree that 
there is either repose and comfort or torture and pain 
in that life. The wicked the minor chastise- 
ment in that intermediate state and on the Last Day they 
will pass on to the major chastisement. 

ii. The'ap-proach of al-Bukhari. 

Al-Bukhari refers to three verses of the QurOan in 
his Chapter-heading in this respect, and he proves that in 
the intermediate state of 

' 
barzakh there is punishment in 

the grave and that the virtuous people will prove resolute 
therein. Al-Bukha-r-I quotes the following verses: 

And if you had seen when the unjust shall be 
in the agonies of death and the angels shall 
spread forth their hands: Give up your souls: 
to-day you shall be recom ensed with an 
ignominious chastisement. 

3 

We will chastise them twice, then shall they 
be turned back to a grievous chastisement. 2 

And the most evil chastisement overtook 
Fifac5nls people. As for the Fire, they shall 
be brought before it (every) morning and 
evening and when the Hour will be established 
the sentence will be, 'Make FiracTin's people 
enter the severest chastisement. 13 

(a) The questioning in the grave. 

. A. 1-Bukhari reports al-Barra) b. 4Týzib, the Companion 
(72 A. H. ), as transmitting from the Prophet as follows: 

When the believer is caused to sit in his 
grave, angels come to him and he testifies 
that there is no God but one and that 
Muýammad is His Prophet, that is verified 
by God's word 'God establishes those who 
believe in the sure word i4 this world's 
life and in the hereafter. "15. 

1. S6: 94. 
2. S 9: 101. 
3. S 40: 45-6. 
4. S 14: 27. 

Al-Bukharl, o-p. cit., v. 2, p. 122. 



Al-Bukharl reports that this verse was revealed concerning 
the punishment in the grave. He further reports 'Abd 
Allah b. 4Umar, the Companion as transmitting from the 
Prophet: 

When any one of you dies his final abode 
is shown to him morning and evening. if 
he is from the people of Paradise his abode 
is among the people of Paradise; and if he 
is from among the people of hell his abode 
is among the people of hell, (and) he is told 
that this is his abode to which God will 
finally raise him on the day of resurrection. 

(b) The chastisement in the grave for sinful believers. 

The people of hell are the unbelievers but there will 

also be some sinful believers for a time. We shall discuss 
la 

this later on; here we suggest that both of them are 

subject to the chastisement in the grave. Al-Nasaf! (537 

A. H. ) says: 

The punishment in the grave for unbelievers 
and for some sinful believers, and the bliss 
of the obedient in the grave and the questions 
of Munkar and Nakir, the angels, is proved on 
the basis of reported arguments. 2 

Sayf al-Haqq Aba al-Muglin*al-Hasaf! states in Bahr al-Kal5in 
that as regards the sinful believers their punishment in the 

grave comes to an end from the Friday after their death and 
then it never occurs again, 3 but al-Bukharir reports that the 

Prophet saw in a vision that the head of a man was being 

hurt with a stone. The Prophet asked Jibril and Mlkd#'Il 

about it and they answered: 

It is a man who kept in touch with the Qurlan 
and then he neglected it and he ignored the 
obligatory prayer. This punishment to him 
will continue up to the day of resurrection. 4 

This bears witness to the fact that the chastisement in the 

grave is not confined to unbelievers only. Al-Bukharl 

1. ibid, v. 2, p. 124; V-8, P-134. Ta. See, p. 293. 
2. Al-Nasafl, I, pp. 132-3. 
3.4Abd al-cAzlz al-Pirharwi-, Al-Nibras, P-314. 
4. Al-Bukharil, op. cit., V-9, P-57; v. 2, pp. 126-7. 



further reports that there is punishment even for the sins 
which are not great. 'cAbd Allýli b. 'Abbiis, the Companion 
(68 A. H. ), reports that the Prophet once passed by two 

graves and said: 

Verily both are being punished and they are 
not in punishment for a g-reat sin. Indeed, 
one of them went about spreading slander 
and the second did not keep himself covered 
when passing water. 1 

The Prophet then took a fresh palm branch, split it in two 

parts and. planted one on each grave. On being asked why 
he did so, the Prophet said: 

Perhaps their punishment may be mitigated as 
long as they remain fresh. 

Al-Bukharl 19 9Pýanother report from AsmaJ, the daughter 

of Abil Bakr 
) 

that the Prophet once delivered a speech in which 
he mentioned the trial which a man would have to endure in 

the grave. She. - then reports that, -ý)on his mentioning that, 

the Muslims gave a shout of dismay. 2' It suggests that in 

principle being Muslim is not an exemption from the trkai-in 

the; ý-gr-ave. 
Al-Bukharl- reports Anas b. Mdlik, the Companion (91 A. H. ), 

as transmitting from the Prophet as follows: 

p 

When a man is placed in his grave and his friends 
leave him and he hears the beat of their sandals 
the two angels come to him and having made him 
sit up they ask, IMnat was your opinion of this 
man, of Mu4ammad? l He (the beli 

, ever) replies, 
'I testify that he is God, Is servant and His 
Prophet. ' He is then told to look at his abode 
in hell for which God has substituted for him an 
abode in Paradise; and he sees both of them... : As regards the unbeliever and the hypocrite he is 
also asked what was his opinion in respect of that 
man and he says 'I do not know; I held the 
opinion which the others held. ' He is then given* 
answer, 'Neither aid you know nor did you follow 
(the others). ' He will be then given a blow with 
rods of iron and he will utter a shout which will 
be heard by all who are near to him, with the 
exception of men and jinn (the two weighty things). 3 

1. ibid, v. 2, p. 124. 
2. ibid, v. 2, p. 123. 
3. ibid, v. 2, p. 123. 
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This shows too that hypocrites are also punished in 
their graves. AbU Hurayrah, the Companion (57 A. H. ), also 
reports from the Prophet that when the hypocrite fails to 

answer the questions made to him in the grave, the earth 
will be told to press in upon him and it will do so. 1 We 

-1 a shall discuss this later on, here we only point out that 
the trial in the grave and the chastisement therein relate 
to unbelievers, hypocrites and sinful believers. 

The Sunni traditionists are clear on these three points: 
(1) The trial in the grave and the chastisement relate to 

unbelievers and sinful believers, (2) it is caused to 

the body as weli as to the soul and (3) the soul is restored 
to the body although there is some difference among them as 
to whether it departs : 6-'MAhw bpdy,.: ifter questioning in the grave 

with only acontact between the soul and the body the 

grave or whether the soul remains therein 2 in a way 

which cannot be recognised and observed by the men of this 

world. 

iii. The approach of al-Kulayni. 

According-to the Shil"I Faith the chastisement in al- 
ýarzakh and questioning in the grave are not concerned with 
the sinful believers. This phase of al-Kkhirah deals with 

mere belief and mere unbelief. Moreover they believe that 

the man about whose identity the dead would be asked would 
be the Divine Imam. AbU Bakr al-Uaqraml, the companion of 

al-Baqir, the Fifth Imým, asked the ImEm who were to be 

questioned in their graves? The Imam replied: 

They will be asked for mere belief and mere 
unbelief. As regards the other people, by 
God, they will be overlooked, not given any 

. care. 

The companion then asked the Imdm what was the thing about 
which they would be asked? The Imam answered: 

They will be asked about the established 
authority before you. It will be asked 
of a believer, 'What do you say about such 
a son of such a one? ' He will say, 'That 

1. Al-Tirmidhi:, op. eit., v. 1, p. 99. la. See, p. 262. 
2. See, Taqi al-Din al-Subki, Shifa3 al-Siqam, P. 159. 
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is my Imam.? Then he-will be told, 'Stay 
sleeping; God will rest your eyet' and a 
door to Paradise will be opened for him and 
by its blessing it will benefit him up to 
the Last Day. And it will be asked of an 
unbeliever, tW6t do you say about such a 
son of such a one? ' He will answer, 'I had 
heard tell of him but I do not know who he is'; 
and it will be said to him, 'You have not 
learnt' 

, ; 
and a door to hell will be opened for 

him and by its heat 
1 
it will be tormenting him 

up to the Last Day. 

As regards the chastisement in 
, 
al-Barzakh and the 

pressing of the grave the believers are exempted from that. 

Jacfar al-Sddiq, the Sixth ImEm, was asked about the grave's 

pressing and the Im5n answered: 

It will not befall the believers on any account. 
By God this ground (in which a believer is buried) 
boasts over against the other ground and says 
that there is a believer on its back -whdre-as "I,. there is no believer on the other's back; and it. 
says to the believer, 'By God, I loved you when 
you were walking upon my back and now when I 
possess you so you will know how I treat you. ' 
It will ýhen be widened so far as the eyesight 
extends. 

I Al-Kulayni holds here in these traditions that the believers, 

even if they are sinful, are not subject to any sort of 

chastisement in the grave nor will they be tortured 

there in any way. Moreover there is evidence that the man 

about whom the question is made in the grave is the Imam. 

Neverthless there are other traditions in Al-Kafi which 

express the sentiment that there are very few who escape 
the chastisement in the grave and there are traditions which 
tell that the man about whom the question is made in the 

grave is the Prophet. 

Jacfar al-ýadiq, the Sixth Iffa-m, was asked whether 

anyone would escape the grave's pressing? The Imam 

answered: 

We seek God's protection from that; there are 
very few who escape from the grave's pressing. 
Verily when tUthman caused the death of Ruqayyah 
(the daughter of the Prophet) the Prophet was 

1. kl-Kulayni, op cit., V. 3, p. 237. 
2. ibid., v-3, p-130. 
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standing by her grave; he raised his hands and his 
eyes were full of tears and he said to the people, 
'I remembered her and considered the troubles which 
she met; my heart was appeased for her and I prayed 
for her forgiveness from the pressing of the gravel; 
and God forgave her for the sake of his Prophet. Cý Verily the Prophet came out for the funeral prayer of 
Sacd and he was accompanied by the seventy thousand 
angels. The Prophet raised his head towards the sky 
and said, 'A man like S@5d is being pressed (in the 
grave). ' 

The Companion asked the Imam: 

May I be sacrificed for you. We have been told that 
he was careless of the spray when passing water. 

The Imam then answered: 
May God protect us; he was'discourteous to his 
family. 

This indicates that the believers also are subject to the 

grave's pressing even for the sins which are not great. 
The Imam further states that the man about whom the 

, question is made in the grave is the Prophet. Al-Kulayni 

reports the Imam as saying: 
When the dead man is buried two angels, one called 
Munkar and the other Nakir, come to him; their sounds 
are like harsh thunder and their eyes are like light- 
ning which may swoop down. They will be tearing the 
earth with their teeth and trampling on their hair. 
They ask the deadAoýffio was his Lord and what was his 
religion? They ask him, 'What do you say about this 
man who came to you? ' He will ask, 'Do you ask me 
about Mu4ammad, the Prophet of God? ' and will say, 
'I bear witness that he is the Prophet of God. ' They 
then, 'I say to him, 'Stay sleeping in a sleep in which' 
there is no (dreadful) dream'; and his grave will be 
widened to nine yards and there will be opened 1a 

door, 
to Paradise and he will see his abode therein. 

1. Lbid, v-3, p. 236. It is -reported in another tradition that 
the Im5m then referred to the following verse of the Qur-lan: 

God established'those who believe in the sure word in 
this world's life and in the hereafter. (S 14: 27). 

'*Ali: ', the Commander of the Faithful, also refers to this verse 
in this context and adds that there will be three questions in 
the grave, the third one ,, / as who was his Prophet ; and k, sojs 
that he will answer that Muhammad was his Pro het. (Al-Kulayni-, 
op-cit., v-3, p. 232). Ibn LgLbawayh (381 A. H. 

ý 
also reports the 

Sixth Im5m as saying, 'One who does not believe in three things, 
theascension of the Prophet to the heavens, the questions in the 
grave and the intercession is not reckoned among our Shltls. l 

(Al-Majlisil-, op. cit., p. 2353. Al-Majlis! states therein 
Ithlat 

questioning in the grave is one of the essentials of IslEm and 
one who does not believe in it is an unbeliever. (ýbid, p. 235). 
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There is some apparent dispute between these different 

reports of al-Kulayni but before we comment upon this 
dispute it is appropriate to give here a very comprehen- 
sive statement of al-Majlisi. He says: 

The pressing in the grave and the reward and punish- 
ment therein are unanimously agreed upon among the 
Muslims and it is apparent from the trustworthy 
traditions that the pressing in the. grave relates to 
the original body and this pressingý is not general. 
The pressing combines the questioning therein on the 
principle that those who are not the subject of 
questioning are not the subject., 

_for 
pressing in the 

grave. 4ýLlir b. Ibrahim al-Qummi (307 A. H. ) comments 
upon the verse: 'And before them is a barrier until 
the day they are raised'; 1 and he says that Barzakh 
is an intermediate phase between the two phases and 
that it means the reward and punishment between this 
world and the al-. ýkhirah; 2 and these comments reject 
the opinion oZ those who do not believe in the 
chastisement in the grave and who do not believe that 
before resurrection there is reward and punishment. 
Ja4far al-Sadiq says, 'By God we do not fear about you 
anything but Barzakh and when the affair will be in our 
hands on the last Day we will be mostly concerned with 
intercession for you'. Ibn Babawayh (381 A. H. ) and 
others 

- 
report from al-ýadiq that when Sa4d b. Mur*Edh 

al-Ansari passed away the Prophet '-114ý. hat there 
is pressing over him and in the Book of Husayn 
b. Sa4id there is a report from al-ýadig ýAat when 
Sacd had been buried ..., the Prophet '-"-v-`that there 
is no believer but that there is pressing over him in 
his grave3.... Al-Kulaynil by a rightly proved chain 
reports that YUnus, the Companion, asked al-Riaa, the 
Eighth Im5m, whether there was the chastisement of the 
grave for one who had been hanged? The Imam 

1. S 23: 100. 

2. "Al-I b. Ibrýýhlim al-Qummi, Tafs1r, v. 2, P-94. 
3. The Sunni" traditionists also report. ' Jdbir b. cAbd 

AllMi, the Companion, as saying that when Sacd b. Mulddh 
passed away the Prophet prayed over him the funeral 
prayer and when he was placed in his grave and the 
ground was levelled over him the Prophet glorified God 
and they also did so at great length. The Prophet 
then said, 'God is most Great', and they uttered the 
same. The Prophet then said, 'The grave had closed 
in on this. upright servant, bijý, aaer that God removed 
the pressure from him. ' (Alýmak, op-cit., v-3, pp-360, 
327). It shows that the believers are not exempted from 
the grave although their virtues and the supplications 
of the others may cause the pressure to be removed at 
the last. 



answered, 'God commands the wind to press over 
him' .... Ibn Babawayh reports Ja'far al-Sadiq 
as transmitting from the Prophet that the krayes 
pressý- over the believer as in -, ', dxpiatio. -i-i. forihim. uhgratefuI attitude 

- towards the blisses granted to hini. 1 
These reports agree with the Sunni I doctrine and there 

is apparent contradiction with the other reports of al- 
Kulayni, which we have already quoted', athat the believers 

are in no way the subject of pressing in the grave. Al- 
Majlisi this apparent contradiction and says: 

The author (al-Majlisi himself) says that many 
trustworthy reports prove that the believers 
are not the subject of pressing_in the grave as 
al-Kulayni reports from Abu- Baýir, but it is very 
difficult to harmonise between those reports. 2 

The eminent Shi4i scholar AbTa Mansu-r Ahmad b. Ali al-Tabc(rsi 
(of-the sixth century A. H. ) states a very clear procedure to 

solve such problems. He states that Jatfar al-Sadiq, the 
Sixth Im5in was asked that if there were two reports from 
them and both would have been transmitted from them by 
trustworthy transmitters (what should be considered then)? 
The ImEm answered: 

It will be seen which of them agrees with the 
verdict of the Book and the Sunnah and opposes 
the 'ýýmmah (the Sunn1is) and the decision will 
be taken in accordance with that. 3 

5. The relation between the soul and body in al-Barzakh. 

The Sunni rs and the ShIC is agre e that there is question- 
ing in the grave and after that phase of questioning the 

doors, either to Paradise or to hell, are opened and this 

state of comfort or torment is prolonged to the last Day 
but they differ as to whether the subject for this comfort 
or torment is only the soul or whether it extends to the 

body. The Sunnis believe that soul and body both are subject 
, -to: chastisement in the grave irrespective of whether 
it with the return of the soul or whether there 

is only a contact between the soul and the body in this state. 4 

1. Al-Majlisi, op. cit., p. 241. la. See, p. 258. 
2. ibia, pp. 242-3. 

"It-, finds support in ibid, 3. 
V. 1 pp. 8,68. 
Abu ýan*lfah, the Sunni Imain prefers keeping silent on 
this last issue. ýMuslih al-Din, A Footnote on Sharla al- 
'Aq". E'id (al-Nasafi), *p. 134). 



The 'f Oll'Owing'11quotatiOn6 from eminent Sunni:.. scholars . elucid6t6'- 
t 's"!. point. Sa"d al-Din al-Taftazdni (791 k. H. ) states: hl 

Some of the Mu4tazilah and the. RaidIs deny the 
punishment of the grave because a d6ad man is a 
solid body which is devoid of life and compre- 
hension, so punishing-him is impossible. The 
answer to this is that it is possible for God to 
create in all or some of the parts a kind of life 
such as would be able to comprehend the pain of 
punishment or the enjoyment of bliss. This does 
not require that the soul be restored to the body 
nor that it may move or be troubled or show any 
mark of punishment; for even the drowned man in 
water or the devoured in the bellies of beasts or 
the one who is hanged in týe air is punished, 
although we do not see it. 

. Ibn al-Qayyim (751 A. H. ) attacks the 
the Shi4ilis) as follows: 

'luý Is ( 
, *tazili and 

They believe in the hereafter of the bodies but 
they say that it is not in barzakh but that it 
will happen when they will be raised from the 
graves; nevertheless they deny that the body is 
also tormented in barzakh. 2 

Verily th 
,e 

opinion of the early community and 
its scholars iB that when anyone expires he is 
either in comfort or in torment which afflicts 
his soul and his body. 3 

There is agreement among the Sunnis that the 
chastisement in the grave concerns b6th, c-, thi spul 
and the body The soul is given comfort 
and torment separately and also together with 
the body. 4 

Shaykh Aýmad SirhAndi (1035 A. H. ) states: 

The first body is not unconcerned with the affairs 
of 

, 
barzakh and it is not exempted from the 

chastisement of the grave nor from its comfort. 5 

1. Al-Taftaz5ni", Sharh 4ý. qa, 'ýid al-Nasafi, p-134. 
1ý 2. Ibn al-Qayyim, Kitab al-ýRUb, p. 62. 

3. ibid, p. 63. 
I 4. ýadr al-Din, Shar)ý CAqldat al-Tahawil, P-330. 

Ahmad Sirhjaidif, MaktTibat, v. 2, p. 116. 
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'-All al-Qari: ' (1014 A. H. ) says: 

It should be known that the people of the truth 
agree that God, the Exalted, creates in the dead 
a sort of life in the g ave, and that he feels 
the torment or comfort. 

Ibn 'CTbid1n al-Shaml (1253 A. H. ) writes: 

It should not be rejected that the dea as 
given 

chastisement in his grave as according to the 
generality life is given*'to him so that-he fe 

, 
els 

the torment; and according to the Sunnis it-is 
not necessary that all the body should have been 
kept together; instead life is given to these 
divided parts and this sort of life cannot be 
recognised by the eyes. 2 

Qdd! ThanEi-AllWi of Panipat (1225 A. H. ) corroborates these 

statements as follows: 

It 
- 
is right that the abodes, in Paradise or in hell, 

are shown to mankind which is a combination of body 
and soul. 3 

As regards the nature of life in barzakh there are two 

opinions among the Sunnis. First. that the soul rests in 

cjlliyin or in Sijjin, the two abodes of the virtuous and 
the wicked souls; and the re%stablished-a contact between 

the soul and the dead bodyr 
A gecond''C? t hat the soul is 

restored to the dead body but is not recognised by the 

worldly eyes; and the body is not dominating the soul as 
it is in this world but the soul dominates the body. The 

dialecticians favour the first opinion whereas the tradi- 

tionyts gene rally favour the second view. We have already 

given"the comments of al-Taftaz9nI* who does not assert that 

the soul is restored to the body. 4Abd al-&Azlz al-Firharwi 
(after 1239 A. H. ), the traditionist and scholastic theologian) 

attacks al-TaftazEn-i in his commentary upon al-Taft9z9nD, s 

commentary upon the creed of al-Nasafi (537 A. H. ). He says: 

There is my objection to this answer (the answer 
of al-TaftazRhl' to the Mulgtazills'-that the restor- 
ation of the soul is not necessary for the establish- 
ment of life in the grave and that it could be had 

1. "All" al-QariE, op. cit., p. 121. 
2. Ibn 4Tbid-in, Radd al-Muhtar, v. 3, p. 180. 
3. Qadi Thana Allgh, Tafsir, v. 10, p. 225. 
4-See, p. 263. * 
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by the soul's contact with the body) that the 
truly proved traditionsl declare that at the 
time of questioning the soul is restored to 
the body. So the answer by the denial of the 
soul's restoration is not justified. 2 

i. The a: p-proach of al-Bukharl". 

Al-Bukharl has laid down four Chapter-headings in this 

context. He reports that at the time of questioning the 

angels make the dead A sit and ask him the questions. The 
hypocrites and the unbelievers who fail to give right 

answers are then tormented. Anas b. Malik, the Companion, 

reports the Prophet as saying: 

He will then be given a blow with hammers of 
iron and will utter a shout which will be 
heard by all who are near to him, with the 
exception of men and jjnn. 3 

This suggests that the chastisement in the grave is 

extended to the body and that the body is firstly given a 
sort of life which makes it feel the punishment therein. 
Al-Bukhari does not report that the soul is restored to the 
body but he believes that there is life in the grave and 

hu- 
the dead, is made to sit and then questioned. He has 

already given the report of al-Barra? the Companion, which 

states that the believer is also made to sit in the grave. 
Ahmad b. ýIanbal (241 A. H. ), the teacher of al-Bukharl, 

reports this tradition of al-Barra2 (72 A. H. ) more, expli- 

citly, and it is given there that the soul is restored. to 

the body. Al-Barra7 reports the Prophet as saying: 

Seek protection of God from the chastisement 
in the grave .... Verily when the believing 
servant bids farewell to this world and turns 
towards al-Tkhirah the angels, with white 
faces, come to him...; then his soul is 
restored to his body (in the grave) and the 
two angels c9me to him and make him sit and 
ask him questions) .... Verily when the 
unbeliever . -leaveb. this world and turns 
towards al Akhirah, the angels with dark faces 
come to him... ; then his soul is restored to 
his body (in the grave) and the two angels come, 
make him sit and ask him who his lord is, to 

1. See, A)ýmad b.: Uanbal, OP-cit., v-4, pp. 287-8, Ibn 
Taymiyah, Sharh hadth al-Nuzal, p. 88. 

2. Al-r-irharwi, OP-cit., P-322. 
3. Al-Bukh5xt, OP-cit., y. 2, "',: p. 123. 



which he replies, 'Alas, I do not know., 
They ask him what his religion is, and he 
replies, 'Alas, alas, I do not know. ' 
They ask him about that man who was sent 
on a mission among his people, and he 
replies, 'Alas, alas, I do not know. ' Then 
a crier calls from heaven, 'He has lied, 
so spread a bed for him from hell, clothe 
him from hell, and open a door for him into 
hell. ' Then some of its heat and pesti- 
lential wind come to him, and his grave be- 
comes restricted so that his ribs are pressed 
together. One who is blind and dumb is then 
placed in charge of him, having a sledgehammer 
such that if a mountain were struck with it 
it would become dust. He gives him a blow 
with it and he (the deaq utters a shout which 
is heard by everything between the East and the 
West, with the exception of men and jjnn, -and he 
becomes dust. Then his soul is (again) 
restored to him. 1 

This report bears ample evidence that according to the 

Sunn'l traditionists the soul is restored to the deceased in 

barzakh and that the chastisement in the grave is concerned 

with the body as well as with the soul. Abu- Hurayrah, the 

Companionj reports from the Prophet that when the hypocrite 

fails to-answer the questions which are to him in the 

grave the earth is told to press in upon him and it does so. 

The Prophet, then, says: 

His ribs are pressed together and remain there 
suffering punishment till GQd-resurrects him 
from th&t place of his 

, 
IIMIý_-. 2 

ni. ii. The approach of al-Kulay 
2a We have already given quotations from al-KulaynI that 

the questioning in the grave and the chastisement therein 

are truly proved. As regards the restoration of the soul 
to the body al-Kulayni reports al-Baqir, the Fifth Imaim as 
transmitting the following tradition of the Prophet: 

When the dea iris placed in his grave the soul A is restored to his body and the two angels 
of the grave come to him and in-teý"""'ý'gate him. 

1. klýmad, op-cit , v-4, p. 288. 
2. Al-Tirmidhi, OP-cit., V-1, P-99.2a. See, p. 258-60. 
3. Al-Kujaynil, op cit., v-3, p. 234. 



- 267 
kl-Kulayni reports that when al-Baqir, the Imam, transmitted 

this tradition, he wept. He further reports Ja4far al-Sadiq 

as saying: 

h%&f- 

So when the deaq/\ýs placed in his grave the 
soul is restored to him to his thighs; then 
he is asked about what he knows. 1 

Verily when the (dead) believer is brought. 
out from his house he is accompanied by, * 
crowds of angels up to his grave .... Then 
there enter upon him in his grave the two 
angels of the grave and they are RL'unkar and 

3- Nakir, the two companions of the grave. 
They implant into him his soul (from his 
head) to his thighs and ask him -. questions .... And if the deceased is an unbeli'bver the angels 
accompany him up to his grave cursing him.... 
The grave presses over him so that his ribs meet 
together.... The two angels of the grave make 

him sit and implant into him his soul up to his 
thighs and ask him - questions .... Then a crier 
calls from heaven, He has lied, so spread in his 
grave a bed for him from hell, clothe him from 
hell and open a door for him into hell. 2 

The Shlt-ls believe in the chastisement in the grave and 
that the soul is restored to the body therein but according 
to them the time for the chastisement in the grave is only 

one day and one hour. Zurarah asked al-Baqir, the Fifth 

Imam, why '' palm branches are placed with the dead? The 

Im9jn answered: 

So long as it is fresh, the chastisement and 
the trial (in the grave) is removed from them; 
and all the chastisement is only one day and 
one hour from the burial placq, of the dead 
in the grave and the turning back of the people; 
and they place these palm-branches so that there 
may be no chastisement during this time (so long 
as these are fresh). When by God's pleasure it 
does not occur within this time it will not occur 
after the. branches are dried. 3 

Al-Majlisi says that the chain of this tradition is hasan 

rof being yahi almost to the 'Cweý 1h. He then comments as P 
follows: 

There are two interpretations of th tradition. 
The first is that the chastisem ent 4 the original 

1. ibid, v-3, P. 130. 

2. Lbid, v-3, p. 239-40. 

3. Al-! -, IIajlyai, op. cit, p. 243. J 



body is only in the early period and the second 
is that the chastisement begins in the first 
hour and if G' od confers ravour(upon him) and 
does not punish (any one) in that time, He the 
Exalted, by His pleasure will not punish (him) 
after the palm-branches are dried; and this 
second interpretation is more clear. 1 

This suggests that after this first phase of the 

questioning and the chastisement in the grave the body 

which is-placed in the grave is merely dead and that there 

is no chastisement after that. We have already given 

al-TaftEzanlls comments that the Shiogis regard the dead 

body as being merely an inorganic matter and that they 

do not believe in the chastisement in the grave. Al- 

TaftEzEiili is justified if he meant the later phase of the 

deceased in his grave., that the 
161 Is in the doctrines of the Shi is do agree with the Sunni 

questioning in the grave, the restoration of the soul into 

the body, the pressing of the grave over the body and the 

chastisement therein, although there are different opinions 
in regard to the duration of that. 

It is true that most of the affairs of barzakh are 

more related to the soul than to the body, but the Shi4lis 

lay more stress upon the soul than do the Sunnis, and they 

believe that after the first phase of barzalch almost all 

its aspects relate only to the soul. Al-Majlisi says: 

The questioning (in the grave) and the 
pressing of the grave relate to this body 
and all other affairs of barzakh relate 
tD the soul. 3 

The abode of the soul in al-Barzakh. 

it, 'i,; 3 agr"d ih it: the soul ig'2'n ncýmjA&tý: iritli -Uie ., boo ,,; hich is placed 

in the grave but there are various opinions in respect of 

the abode of the souls. It is also agreed that the abode 

1. -ibid, p. 243. 
2. p. 263. 

Al-Majlisit op. cit., p.,, 233. 



- 269 - 
of the virtuous souls is 6IllIyJ_n, 1 the highest places, and 
the prison of the wicked souls is Sijjin. where they are in 

a state of punishment in addition to the chastisement in 
the graves where the souls have a contact with the dead 
bodies. 

The souls of high-ranking, )'Virtuous men have differ- 

ent categories in regard to their abode in barzakh. 
1. The souls of the Prophets rest in their 
original bodies and their graves are given the 
status of Paradise and related with lilllýIn, 
the highest places. This state of their life 
in the graves is generally kept hidden f the 
physical eye of this world but it is notý. 

Hwnay 

from-the cilllyin, the highest places. 
A All the, 

Sunnis agree to this and believe that the Prophets 
are given entry into Paradise during their barzakh 
and that they enter Paradise just after their death. 

2. The souls of the Martyrs are kept in the crops 
of green birds which openly fly in Paradise. it 
is their barzakh and when there the last 
Day these will join their original bodies and, 
resurrection will take place. During their stay 
in the bodies of these green birds the contact of 
souls with these bodies is not the contact of growth 
and development but the contact of a diamond with a 
box. 
There is another explanation of this, namely that the 
souls themselves are given the forms of green birds 
and these souls fly in Paradise, and on resurrection 
these will come back to their original bodies. It is 
true that their life in barzakh is life in Paradise 
but it is in an interim form of life and not life in 
their original bodies. 

The Qur)5ii mentions the places where there are the 

records of the actions as %Illlyin (the highest places) 
and Si 331 (prison). See, S 83: 7,18. Ibn Kathir 

(774 A-: H. -)-reports that Ka-"6-told 'Abd A117%h b. (Abbds 
that Sijjln is the seventh earth where the souls of the 
unbelievers dwell; and *IllIyIn is the seventh heaven 
where the souls of the believers dwell (TafsIr, v-4, 
P. 486). The ShI41- commentator Abii(AlI-Cal: 7'FadI al- 
Tabarsi (of the sixth century A. H. ) also*rep6rts that 
Slig-14 is in the lowest seventh earth where dwell 
T, 7-esouls of the wicked and I111yIn is in the Seventh 
heaven where are the souls of the believers. 
(See, Maimac al-Bay5n, v. 10, pp-453,455). Qdd! Thanav 
A11511 of Panifat reports a tradition that the souls of 
the believers are inthe seventh heaven and they see 
there theirlabodes in Paradise. p'. 22.4) 



3. The souls of the other virtuous men also 
have their abode in lcilflyln, but we have not 
found any report as giving the explicit form 
of their dwelling there; and we have already 
expressed that these also have a contact withl 
their bodies which are in their graves. 

i. The approach of al-Bukharl. 

Al-Bukhari holds that on the expiry of their life in 
this world the Prophets enter Paradise and that their 
barzakh is not apart from Paradise. The Prophet saw in 

a vision three abodes in I"aradise, the abode of the gener- 

ality of the believers, the abode of the martyrs and his 

own abode (among the abodes of the Prophets) in Paradise. 

The Prophet asked JibrIl and Mi"Ikail, the angels, to let him 

enter his dwelling but they told him as follows: 

Verily there remains a part of your life which 
you have not completed as yet. If you had 
completed that you would have entered your 
abode. 1 I 

It shows that the Prophets, just after their death, enter 
their dwelling in Paradise. Al-Bukhari further reports that 

the grave of the Prophet is not apart from Paradise but 

forms a part of it. Al-Bukhari lays down a'Chapter-heading 

as follows: 

Excellence of the space between (his) grave 
and the pulpit. ' 

He then reports OýAba Allah b. Zayd al-MEzInf, the Companion 
(63 A. H. ) as transmitting from the Prophet: 

The space between my house (where the Prophet 
was buried afterwards) and my pulpit is one of 
the gardens of Paradise. 2 

Abu Hurayrah, the Companion (57 A. H. ), adds in his report 
from the Prophet as follows: 

And my pulpit is upon my Water-. Tank. 3 

1. Al-Bukh-arl, op. cit., v. 2, p. 127; ' V-9, P-57. 
2. ibid, v. 2, P-77. 
3. ibid, v. 2, p-77. 



As regards the life of the other Prophets in their 

graves al-Bukhari "' does not report anything, but Muslim 

reports the Prophet as saying: 

On the night of my ascension I passed by 
a red heap (of rocks) and I saw that M-asa 
was offering prayer in his grave. 1 

Abil Yac-la the traditionist (227 A. H. ) reports Anas b. Malik, 
the Companion (91 A. H. ))as transmitting from the Prophet as 
follows: 

The Prophets are alive in their graves and 
they offer prayers. 2 

It indicates that the graves of the Prophets are not apart 
from Paradise although the modes of their life therein are 
not observed by the physical eyes of this world. 

Al-Bukhari reports that when Udrithah b. Suraqah was 
killed at the battle of Badr his mother asked the Prophet 
if her son was in Paradise? The Prophet told her: 

0 Mother of Harithah! In Paradise there are 
various gardýns (apartments) and verily your 
son has entered Al-FirdW's, the highest. 3 

One may ask in which form the martyrs enter Paradise 

during this phase of barzakh. Al-Bukhari is silent on this 

issue but Muslim reports that MasrTaq, the Successor (63 A. H. ), 

asked 4Abd Allah b. Mascud, the Companion, with reference to 

the following verse of the Quiý-Pan: 

Do not consider those who have been killed in 
God's path to be dead; nay, they are alive in 
the presdncý of their Lord and are provided with 
sustenance. 

He replied that he had asked (the Prophet) about that and 
he had answered as follows: 

Their spirits are in the crop of green biras 
which are like lamp arches swinging from Al- 
cArsh (The Throne), which go where they wish 

iduslim, op. cit., v-7, p. 102, al-Nasgý01, Al-Sunan, I 
v. 1, p. 185. 

2. Al-Suyilti-, Al-JEmGal-$aghlr, p-103. 
3. Al-Bukharl, op-cit., v-4, p. 24. 

4. S 3: 168. 



in Paradise and they return to those lamp- 
arches. Their Lord looks down on them and 
asks whether they desire anything, and they 
ask in reply what they could wish when they 
can go where they like in Paradise. He 
asks them that three times and when they see 
that they will not be left alone without 
being asked something, they tell their Lord 
that they wish Him to return their souls to 
their bodies so that they may be killed in 
His path once again. Then when He sees that 
they lack nothing they are left without further 
questioning. 1 

This report says that the-so-als of martyrs rest in the crops 
us 

of green birds. The report of Malik, the Imam, tells^that 

these souls themselves are in the form of birds and there 

is no idea of the souls' entry to some other bodies. 

Malik (179 A. H. ) reports Kaýb b. Malik, the Companion (50 A. H. ), 

as transmitting from the Prophet: 

The spirit of the believer is in the form of 
a bird which is swinging by a tree of Paradim. 
till God restores that to its býdy when He 
raise them at the resurrection. 

These -reports suggest that during this phase of barzakh the 

souls of the Martyrs do not dwell in their original bodies 

but they have some intermediate form of dwelling; and in 

this form they enter Paradise; or else this is not a state- 

ment of their actual form but a statement of their actions 

when it is. said that they fly like birds. During this time 

they are in barzakh as well as in Paradise. 

V ii. The approach of al-Kulayni. 

The Shicls believe that the souls dwell in some spirit- 

ual bodies which resemble their original physical bodies. 

kl-Majlisi names that body as Jasad mithallý: According to 

them the Paradise and hell of this phase of barzalch are 

separate from the Paradise and hell, which are the abodes 

at the end of the last judgement. 

i. op. cit., V. 2, PP-135-6. 
2. M5.1ik, Al-Mulwatta,, v. 1, p. 186. (with al-SuyUtils 9 Tanwir al-ljawalik7, Al-Nasalpl-, op-cit., v. 1, ý. 292. 

It means 'a spiritual body in the likeness of this 
material body'. 
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cAli b. IkEihilm al-Qumm-1 (307 A. H. ) explains the following 

verse of the Qur/an: 

They shall have their sustenance therein 
morning and evening. 1 

" then comments: Al-Qumml 

It is provided for them in this world's 
Paradise before the Last Day. The argument 
is. that there is the Word of God 'morning 
and evening' and that there will be no morning 
and evening in the hereafter in the Everlasting 
Paradise. This morning and evening is in this 
world's Paradise where the souls of the believers 
settle and the sun and moon rise. 2 

He comments further on the following verse of the Qur'En: 

So as to those who shall be wretched they shall 
be in the fire; for them shall be sighing and 
groaning in it, abiding therein so long as the 
heavens and the earth endure except as your Lord 
please; surely our lord is the Mighty doer of 
what He intends . 

Al-Qummi hen comments upon this verse as follows: 

It is in this world's fire before thq last 
Day.... Those who are made happy ', shall 
be in Paradise and they will dwell there in 
the Paradise of this world where the souls 
of the believers are taken so long as the 
heaven and the earth endure except as your 
lord pleases: a gift which shall never be 
cut off. It is a favour, which will not 
be interrupted, fr=4ý,, ý, te favp, ý's of the 
hereafter and it wili .4 

The argument implies that in the hereafter the heavens and 
the earth will change and perish; so it applies to this 

world's Paradise and hell. 
Al-Kulayni lay's down a Chapter-heading, 'In regard to 

the souls of the believers', and reports that Habbat al- 
1-Urani r, accompanied by the Commander of the Faithful (tAli 

went to the outskirts of Al-KTafah and '-All kept standing 
there, at the valley of Al-Salam, for a long time as if ý her;,,. Was 

addressing the nations. On being asked 'All stated as 
follows: 

1. S 19: 62.2. Al-Qummli, OP cit,., v. 2, p-52. 
3. S 11: 106.4. Al-Qummi, op cit., v. 1, p-338. 
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0 Habbah! This is a word to a believer or 
an*intimation with him. If it is unveiled 
to you, you would have seen them using sheets 
as a support when sitting bn their heels, in 
various circles, talking to each other. 

Habbah asked the Imam whether they were bodies or souls? 
The Imam then answered: 

They are souls. No believer eý; pires,, J-n any 
of the patches of the earth but ý' is command, 
to his soul, 'Join the valley of Al-Sa 

Mm 

and it is indeed a patch from 94daiKIs Paradise. 1 

A Companion told'Ja(far al-Sadiq, the Sixth Imam, that 

his brother was in Baghdad and he was afraid of his brother's 

death in Baghdad. The Imam told him: 

Do not fear wherever he dies. There is no 
believer, neither in the East nor in the West 
of the earth but God collects his soul in the 
valley of Al-SalEm. 

On being asked where `., ý the valley of Al-SalEm ib, 4eImEm an6wweýL* 

It is on the outskirts of Al-KUfah. I see that 
there are the circles of the believ rs where they 
are sitting, talking to each other. - 

The ImRm fiirther states: 

Verily the souls are in forms which resemble 
the (original) bodies and these are in a garden 
of Paradise. They recognise each other and 
question each other. Whenever a soul joins 
the souls these say, 'Leave him for he has glided 
away from a dreadful affair These after some 
time ask him questions. 

5 

Al-Kulayni further reports that Yu-nus b. Zubyan told 
Jadfar al-Sadiq, the Sixth Imam, that the people (the 

Sunnis) say that the souls of the believers are in the 

crops of green birds in lamp-arches beneath Al-4. krsh (The 

Throne). The Imam answered: 

Glory to God, 0 YUnus! The believer is more 
respected before God than that He may place his 
soul in the crop of a bird. When it is the death- 
time of a believer, the Prophet, 'All, Falimah, 

1. Al-KdL-4v%j op. cit., v. 3, p. 243. 
2. ibid, v-3, p. 243. 
3. ibid, v. 3, p. 244. 
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al-Hasan, al-Husayn and the angels who are 
me. a: ý to him c; me to him. When God, the 
Mighty and the Glorified.. causes him death 
He turns his soul into a body which is 
similar to his body in this world. These 
souls then eat and drink. Whenever a new- 
comer comes to them they recognise him by 
the complexion of his face which he had in 
this world. 1 

Al-Kulayni attacks here the Sunni traditionists who 
transmit that the souls of the believers are in the crops 

of green birds; but he agrees with the explanation of 
Malik that the souls themselves could be in the forms of 
the birds. He does not insist that the souls are necess- 

arily in forms which are similar to their original 
bodies, but these could be in the forms of birds so 
long as they are recognised. 

Al-Kulayni reports Ishaq as asking MasE Kazim, 

the Seventh ImEm, whether the soul of a believer visits 
his people in this world. The ImEm affirmed it. Isýaq 

asked him how many times. The Imam answered: 

According to their ranks these visit their 
people. Some souls visit once in two days 
and certain souls once in three days. The 
lowest rank of them visit their people weekly. 

Ishaq then asked the Imgm in which hour these visit them. 
k" V^sise-ý 

He answered thaý it is when the sunA' The 

Imým was further asked in which form the soul visits its 

people. The Imam replied: 

In the form of a sparrow or any bird smaller 
than that they visit their people. Then-God, 
the Exalted, sends an angel for him who makes 
him behold what he likes and conceals from him 
what he dislikes. 

This report harmonises with the Sunni approach on this issue 

wherever the former report of al-Kulayni rejects the Sunni 

opinion. The general procedure3 of the ShIci traditionists, 

on such occasions, is to accept the variant report and inter- 

pret the harmonising report as . been uttered on the 

1. ibid, v-3, p. 245. 
2. ibia, v-3, p. 231. 
3. See, Al-Tabarsi, op-cit., v. 1, pp. 8,68; v. 2, P-107. 



basis of taq7iy&lq. s pious dissimulation, but hereby they 

argue with the appr6ach of Malik in principle. Al-Majlisi 

says: 

The physical pleasures according to the 
different states of the men of Paradise 
have different categories. There are the 
souls which like cattle graze in the 
garden of Paradise and avail themselves of 
its blisses like animals as if they had been 
enjoying pleasure in this world without 
having any share in proximityl conjunction, 
love and excellence. There are some who 
aspire for Paradise as it is the place of 
Goals regard and an abode of His friends .... 

As regards the souls of the unbelievers al-Kulayna. 

reports I-All, the Commander of the Faithful, as saying; 

'The worst well on the earth is barhTat in which 
there dwell the souls of the unbelievers and it 
is in the Hadramaut where the unbelievers are in 
bodies which*are unseen. t2 

Al-Kulayni further reports al-Baqir, the Fifth Dnam, as saying: 

'God created a fire in the East for the dwelling 
of the souls of the unbelievers and these eat its 
tree of Ea - qqum and these drink its hot water all 
night long. When it dawns they move_to a valley 
on their right which is known as barhut whose heat 
is more severe than the world's fires. These meet 
each other and recognise each other and when it is 
evening they return to the fire; and they remain 
in this process up to the last Day. 3 

This suggests that there is a hell after death for the 

unbelievers before the hell for them in the hereafter. They 

are in this chastisement of the barzakh. As regards their 

last abode in the hereafter it is also shown to them, every 

morning and evening, for which they are still mord-in fear 

and discomfiture. Jalýfar al-ýddiq, the Sixth Imam, says: 

They are being punished in the fire and they 
supplicate, 10 God! do not cause the last 
hour to be established, do not fulfil your 
words (of. establishing the greater chastisement) 
which you made ! *r-us and do not cause our next 
children to join their. ancestors among us. 4 

1. Al-Majlisi, op. cit., p. 224- 

2. Al-Kulayni, op cit., v-3, p. 246. 

3. ibid, v-3, p. 247- 

4. jbid, v-3, p. 245- 
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The Shitis admit that chastisement in the interim period 
between death and the Last Hour is a verity but their dis- 
tinctive belief is that a Paradise and a hell of this inter- 
mediate state are in this world, inlAdOn and in Hadramawt 
where the souls of the believers and the unbelievers dwell 
respectively. This begins at the end of the questioning in 
the grave. where the souls are restored to the bodies for a 
short while and all the next affairs of barzakh relate to 
the souls only. 

The augmentation of the deceased's good deeds in 
al-barzakh. 

At death all the actions'of the deceased reach an end 

and he enters the state of barzakh. During this state the 

prayers of the men of this world can benefit him and ' 

living men can transmit their virtubg.; and good deeds to 

make the deceased rewarded for these. 

i. The Sunni evidence. 

Shaykh Ahmad SirhIndi states the Sunni doctrine as follows: 

The minor barzakh has one aspect of this world's 
aspects namely that, there can be augmentation; 
and the affairs of that state of barzakh are 
different in regard to the men of different ranks. 1 

Al-Bukhari qu4e. Ui-; Abd`. AIdhIi(Jb. 4Abbas, the Companion (68 A. H. ) 

as reporting that the mother of Said b. 4Ubadah died and Sacd 

was not present On coming he asked the Prophet: 

Verily my mother has passed away and I was 
not present at that time. Does she benefit 
if I give charity on her behalf? 

The Prophet answered in the affirmative. Sacd then said: 

I call upon you to bear witness that I have 
given this garden of mine, al-Mikhraf, in 
charity. 2 

I 
Al-Nasall (303 A. H. ) reports that Sacd asked the Prophet which 
form of charity was the best. The Prophet said it was to 

satisfy (the thirsty) with water. 3 Ab5 Da, 'Oild (275 A. H. ) 

Aýmad SirAndl, op. cit., v. 2, p. 16 No. 29. 

2. Al-Bukharl, op-ci v. 4, p-9. 
3. Al-NasaOI, OP-Cit-s v. 2, P-133. 



transmits that Saýd dug a well and said that it was for 

Umm Satd. 1 

Al-Dariml (255 A. H. ) transmits on the authority of 
CUqbah b. (ýmir (58 A. H. ) that the Prophet said: 

Everyone who dies will have fully completed 
his actions except one who is on the frontier 
during the holy war, for his deed will be 
made to go on increasing for him till the day 
of resurrection; 2(and he will be safe from 
the trial in the grave)3 

These reportsindicate that augmentation takes place in different, ýwayBe,,, 

ii. The Shl-41 evidence. 

The Shigli traditionist Ibn Babawayh (381 k. H. ) reports 
that the Prophet said: 

11sa passed by a grave where one deceased was 
being punished. He passed by the same grave-', ';,.,,., 
in the following year. He saw that there 
was no chastisement therein. He asked God 
why it was that he had passed by that gravethe 
PIZ@VýiP44 year and the deceased was being 
punished therein but he passed by that grave 
in the*following year and there was no 
chastisement therein. God revealed to him: 

10 Spirit of God! His virtuous son grew 
up, chose the right path, patron- 
ised an orphan and looked after him. I 
forgave him by reason of the deeds of his 
son., 4 

Ibn Babawayh further reports Jacfar al-ýadiq, the Sixth 

Im9m, as saying: 

At the death of a man no reward keeps following 
him but three actions: (firstr#irtuous deed 
he `Qrýin his life which remains established 
after his death; (secondly) any good procedure 
which he adopted which was carried on after 
his death; and (thirdly) that there is a 
virtuous son (of his) who prays for his father's 
forgiveness in the hereafter. ý 

1. Al-Tabrizi, op cit., ip-149. 
2. Al-Dariml, v. 2, p. 211. Al-Tirmidhi reports the same 

tradition from the Prophet on the authority of Fa4alah 
b. tUbayd the Companion. (See, al-Tabrizi, op. cit., 
P-332). 

3. See, Lbid, p-332. 
4. Al-ýuddUq, Amall, p-460. 
5. ibid, p. 31- 
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All these reports bear witness that there is provision for 

augmentation of the deceased's good deeds in barzakh, 

either on the basis of his own actions or by the prayers 

of those who are living in this world. 

8. The Resurrection. 

i. The mode of resurrection. 

AbTi Manýiir al-Baghdadl (429 A. H. ) states the Sunni r 

doctrine as follows: 

Our scholars say that reason allows the 
soul to return into the body and the report 
establishes it as incumbent. 1 

Al-Nasafi (537 A. H. ) and al-TaftamEnI (791 A. H. ) state 
this doctrine as follows: 

The quickening of the dead is a verity. God 
will quicken the dead from their graves by 
gathering their original parts and restoring 
their souls to their bodies. There is God's 
statement: 'Then on the Day of Resurrection 
you will be quickened; t2 and 'Say, "He who 
formed them at first will revive them'11; 3 and 
there are many other decisive statutes which 
speak of the Resurrection of the bodies. 4 

Mulla ýJusayn b. Iskandar al-Hanafi, the commentator of Al- 

WasjZEýL, the work of Aba Han1fah, the Imam, writes as follows: 

Abu Hanifah says, 'We admit that God will revive 
thesý bodies after death and will raise them for 

-benefits and rewards and the execution of 
rights on a day the duration of which will be 
fifty thousand years. ' All the Muslims agree 
that God will revive these bodies after death 
and 'will raise the dead from the graves; fi-, b& the 
bellies of the beasts and the crops of the birds; 
that He will unite all their original particles 
after ` they have perished and restore their 
souls ýo them. This is the revival; and then 
He will drive them to the field and this is the 
resurrection. 5 

1. AbTa MansTar al-Baghdadal, al-Taidilml, --Qf -61t. , p. 237. 
2. S 23: 16. 
3. S 36: 79. 
4. Al-Taftazanl', OR Cit-, PP-134-5. 
5. Mulla- Husayn b. Iskandar, Al-JawhAxat al-lvlunifah, p. 28. 
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kl-Majlisi states the Shi4lýagreement with this doctrine 

as follows: 

MaCad Jismani- (Resurrection) means that on the 
Last Day these bodies will be revived and 
again the souls will come into contact with 
them. If they are men of Faith and felicity, 
they will enter corporal Paradise and if they 
are men of unbelief and villainy they will enter 
hell and will be put under corporal chastisement; 
and this is one of the essentials of the Faith of 
Islam, ratherý it is agreed upon by all the Faiths. 
The Jews and the Christians also agree_ to it and 
most of the scriptures give their verdict on its 
verity, particularly the Qur-"dn; most of the verses 
are very clear on this point and no other inter- 
pretations can be given to them.... There is no 
doubt that rejection of the corporal resurrection 
is unbelief and it amounts to rejection of the Qur-)En, 
the Glorious; the Prophet and the rightful ImEms. 
Fakhr al-Din al-Razi ( 606 A. H. ) gives judgement 
that it is impossible to combine the faith in the 
teachings of the Prophet and rejection of the bodily 
resurrection. 1 

(a) The Qur4anic evidence. 

The Qur-Pan says: 

Does not man see that We have created him from 
the sperm? Then behold! he is an open disputant. 
And he makes comparisons for Us and forgets his 
own creation. He says: IVTho will give life to 
the bones when they are decomposedI9 Say, 'He 
will give life to them Who brought them into 
existence 2 at first, and He is Cognizant of all 
creation. 

The Qurt#an refers to the objection of the unbelievers as 
follows: 

'What! When we are dead and have become dust? 
That is a far (from probable) return'. We 
know what the earth diminishes ýf them and with 
Us is a writing that preserves. 

The QurJan answers this general objection of theh%as 

follows: 

Surely We give life and cause to die, and to 
Us is the eventual coming; The Day on which 
the earth shall cleave asunder under them, they 
will make haste; that will be a gathering to- 
gether quite easy to us. 4 

1. Al-Majlj-sl, op. cit., p. 221. It is further emphasised 
on P. 329. 

2. S 36: 77-9.3. S 50: 3-4. 

4. S 50: 43-4.. 
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And they say: 'What! when we shall have become 
bones and decayed particles, shall we then 
certainly be raised up, being a new creation? 
Say, 'Become stones or iron, or some other 
creature which is too hard (to receive life) 
in your minds. ' But they will say: 'Who will 
restore us? ' Say, 'He Who created you at first. 11 

Do they not consider that God Who created the 
heaven and the earth is-able to create their* 
like? And He has appointed fQr them a term 
about which there is no doubt.; " 

Those who deny a life after*death are told here, in these 

verses, that life after death must follow even if they -_ la, 

have completely changed, split in particles in their graves, 

or turned into stones. The One who created them at first can 

easily resurrect them. 

(b) Al-Bukhar-i's evidence:. 

Al-Bukhari lays down a Chapter-heading: 'The state 

of resurrection, 3 and reports OAbd AllEh b. 'Abbas, the 

Companion (68 A. H. ) as transmitting one of the Prophet ,S 

sermons: 

Verily, at the resurrection, you will be 
assembled barefoot and naked; (he then 
recited) 'As We originated the first 
creation so shall We restore it; a promise 
binding on Us. We shall surely do so. 14 
Verily the first to be clothed on the day of 
resurrection will be Ibrdhim. 5 

Thlis report suggests that there will be corporal resurrection 

and the dust particles or fragments of the deceased bodies, 

whatever the position-might be., will surely be restored. 
Al-Bukhari further reports the Prophet as saying: 

Mankind will be assembled in three classes: 
Those who desire Paradise and those who fear 
hell coming two, three, four and ten (in 
numbers) on camels; and the rest will be 
assembled, hell being with them where they are 
at mid-day and where they spend the night, where 
they are in the morning and where they are in the 
evening. 6 

S 17: 49-51.2. S 17: 99. 
3. Al-Bukhari, op-cit., v-8, p-135. 
4. S 21: 104. 
5. Al-Bukha-rl, op-cit., v-8, p-136. 
6. ibid, v. 8, p. 135. 
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Al-Tirmidhi reports this more explicitly: 

Mankind will be assembled on the day. of 
resurrection in three classes, one walking, 
one riding, and one on their faces. 1 

The third category in this tradition is the same ali, -the cnd-given 
-in .-I 

-gardirig, 
thos& -who will. be, ýdi-iven by hell. 

Al-Bukhari further reports Anasý b. Malik, the Companion 
(91 A. H. ), as stating that a man asked the Prophet how the 

unbeliever would be assembled on his face? The Prophet 

answered: 

He who caused him to walk on his feet in 
this world has power to Make him walk on 
his face on the Last Day. 

r 

It is not necessary that the deceased shpuld, be-restored 

exactly in the same position and the same age in which they 

would have passedaway but the reports ift bo ýý s will be dicatb ---that-, -. - 'd 
_e 

comprised ofthar, original particles (Witli", vhibhý-thtýy : W"erd, 'ýbajirý) but 
in changed forms and ages. Al-Bukharl reports 
that all of them would be raised as uncircumcised. 3 

Al-Tirmidhi reports the Prophet as saying: 

The people of Paradise will enter Paradise 
short-haired, beardless, with their eyes 
anointed with colly; zium, agedthirty or 
thirty-three years. -*14 

that Azar will be turned into 

the form of a hyenaV and then he will be taken into hell. 

These reports tell that the forms and states can be differ- 

ent but there is no rejectioh of the basic doctrine that 

the original particles of the body will necessarily be 

restored. 

(c) Al-Kulayni-Is evidence: 

On the authority of al-Kulayni al-Majlisi reports that 
Jakfar al-$, adiq, the Sixth Imam, was asked whether the 
deceased's body would be consumed? The Imam answered as 
follows: 

1. Al-Tirmidhl, OP. Cit., v. 2, p. 68. 
I 2. Al-Bukhýýrl, op. cit., v. 8, p-136. 

3. ibid, v. 8, P-136. 
4. Al-Tirmidhi, OP-Cit., V. 2, p. 89. 
5. See, al-Bukhar-li, O-P-Cit-, v-4, p. 169., 
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ý-Ihy notý- , 
Nothing remains of the flesh nor of 

the bones but the dust particles from which it 
was originated; and theg-never perish in the 
surrounding grave so that the body might be 
raised from there as it was originated'in its 
first creation. 1 

Al-Kulaynl further reports cAll, the First Imam, as 
saying: 

When it, ý'ýs - the Last Day God, the Blessed 
and the Exalted, will raise the people from 
their graves, naked and bare, (barefoot), short- 
haired and beardless, in one field. The Light 
of Belief will cause them to walk and the dark- 
ness (of unbelief) will debar them, so that they 
will assemble 2 at the acclivity of the Field of 
Resurrection. 

The Shicis, and the Sunnis agree that the. bodies will be 

raised and the souls will be restored to them and that there 

will be resurrection of all the people as they are living in 

this world. But al-Ghazali (505 A. H. ) and Raghlb al-Isfahiini 
(59ZA. H. ) from among the Sunnis and ShpLykh Muf1d (413 A. H. ) 

and Shaykh BahDal-DIn from among the ShIcls hold that the 

soul is incorporeal and never unites with the body; but being 

apart from the body, the soul affects the body and keeps it 

alive. Al-Majlisi, on the authority of BasaJir al-Darajat, 

reports Jacfar. al-ýadiq, the Sixth Im. 5m, as saying: 
wtý The soul does not uniteAthe body nor does it 

enter the body. Instead it is like 9. &-j(uss ol 3 which the body . 

Al-Mailisi does not accept such traditions as being true and 

says: 

I haVe no intimation of any 'rightly traced back' 
and 'clearly stated, tradition in this context. 
It is true that in some of the rare reports there 
is an indication and pointerto this issue biýt on 
the basis of this the opinion of establishing the 
soul as incorporeal cannot be formea. 4 

1. Al-Majlisi, op. cit., p. 229. 

2. Al-Kulayna., op cit., v. 8, P-104. 
3. Al-Majlisil, op. cit., p. 226. 

4. ibid, p. 227. 



ii. The time of the Hour ý, 7, PX. resurrection. 

there will be the complete the Last Day 

destruction of the Universe and on the same day the dead 

will be raised and resurrected to face the last judgement. 

The QurJan names that day as Yawm. Azim, Yawm al-Ba4th, 
Yavim al-Khurul, Yawm al-Jamt, and Yawm al-Din. The Qur-Jan 

says: 

Do not these think that they shall be raised 
again, for Yawm 'Azim (a mighty day). 1 

And at the time when the hour shall come the 
guilty shall swear that they did not tarry but 
an hour... so this is Yawm al-Ba-th (the day 
of resurrection). 2 

The day when they shall hear the cry in truth-, 
that is Yawm al-KhurUj (the day of coming forth). 3 

On the day that He will gather you for Yawm al-Jam( 
(the day of gathering), that is the day of the 
manifestations of defects. 4 

Again, what will make you realise what Yawm al-Din 
(the day of judgement) is? ' The Day on which no 
soul shall control anything for another soul and 
the command 0"' that will be with God. 5 

Al-Bukharl places the. first of the above-quoted verses 

as his Chapter-heading and reports the Prophet as saying: 

The dx on which men shall stand before the Iord of the 
worlds one of them shall stand in his sweat 
reaching his ears. 7 

As regards the virtuous believer al-Bayhaql reports Abu Saýld 

al-Khudri, the Companion (74 A. H. ) as asking the Prophet who 

would be stroiig. enough to stand on the day of resurrection? 
Abu Satid referred to the verse given in this report of al- 
Bukhari and the Prophet answered as follows: 

It will be made easy for the believer, so 
that it will be for him as easy as the 
prayer. 8 

1. S 83: 4-5.2. S 30: 55-6. 
3. S 50: 42.4. S 64: 9. 
5. S 82: 19.6. S 83:. 6. 
7. Al-Bukhari, op. cit., V. 8-, P-138. 
8. Al-Tabrarzl. OP cit., P-487. 
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Al-Kulayni reports 'ýAli, the First Imam, as saying: 

Men's stay in this world is very short and they 
will soon be raised in the hereafter. 1 

As regards the point of time it is with the secret 
Knowledge of God. The QurJan says: 

They ask you about the Hour, ther is its 
destination? ... To your Lord 

4ým; 
ýY goal .-_'. 

2 

They ask you about the--I'Ho-dr: vheii-ýwili- it, -,, takd'; -_ý-ý' place? 
Say the knowledge of it is only with my Lord; none 
but He shall manifest it at its time; it will be 
momentous in the heavens and the earth; it will 
not come on you but of a sudden. They ask you as 
if you were solicitous about it. Say its knowledge 
is only with God, but most people do not know. 3 

Verily the Hour,, -,, is coming. I wish to conceal it 
so that every one may be requitXed as he strives. 4 

Al-Bukhari reports that the Prophet was asked when it 

would be the Last Hour? The Prophet replied: 

The one who is asked about it is no better 
informed than the one who is asking. 5 

iii. The place of the resurrection. 

The Last Hour will shake the whole of the, world and 

amount to complete destruction of the Universe. So it is 

difficult to particularise any part of this earth as the 

place resurrection. The QurJan says: 

On the. day when the earth shall be changed 6 
into 

a different earth dhd the heavens as well. 

And the whole earth shall be in His grip on the 
day of resurrection and the heavens rolled up 
in His Right Hand; glory be to Him and may He 
be exalted above what they associate (with Him). 7 

r 1. Al-Kulayni, op cit., v. 8, p. 171. 

2. S 79142-4. 

3. S 7: 187. 
4. S 20: 15. 
5. Al-Bukharl, op. cit., v. 1, p. 
6. S 14: 48. 
7. S 39: 67. 
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(a) Al-Bukharl's evidence: 

SA1 b. Sa4d, the Companion (91 A. H. ) 
) reports the 

Prophet as saying: 

On the day of resurrection mankind will be 
assembled on a white plain with a1 reddish 
tinge like a loaf of white bread. 

AbTa Sacid al-Khudri-, the Companion (74 A. H. )3 

reports the Prophet as saying: 

On the day of resurrection the earth will be 
one piece of bread which the Almighty will 
turn in His Hand, as one of you turns his 
loaf while travelling.... 2 

These reports bear evidence that on the complete destruction 

of the whole of the ULniverse there will be a new phase of 
this world where mankind will be assembling to face the 

last judgement. 

N Al-Kulaynils evidence: 

Al-Kulayni reports al-Baqir, the Fifth Imam, as saying: 

The earth shall be changed into a bread and 
they will eat from it so that God, the Mighty 3 and the Glorified may relieve them from reckoning. 

*4Al-i names the place where they will be going after death as 
Dar al-thawab (the abode of t4-e- 7ewarde& aftes), Dar al-rIqqb 
(the abode of ' punishý'ý' -- 

); Dar al-Jaza) (the place 
for compensation) and Dar al-jýL2Lqb (the place 

reckon 
4 This report resurrection will 

oc cur at the same place which will then transfý; them to 

Paradise and hell, where the virtuous will be rewa'. týd. ed 

and the wicked will be punished. 

The taking away of one's good or bad deeds in the 
hereafter. 

The Sunnis and Sh-il: il-s agree that'--inl-!. theýhereafter there 

1. Al-Bukharl, op. cit., v. 8, p-135- 
2. ibid, v. 8, p-135. 

"r 3. Al-Kulayna., op cit., v. 8, p. 121. 

4-- ibid, v. 8, p. 182. 
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could be A taking away of one's good or bad deeds toAsome 

others but they differ in regýLrdL; to the basis of this 
transmission of deeds. The Sunnis mostly establish it 

as a matter of retaliation whereas the Shi ý-s suggest the 
faithful ones to be the rightful heirs of the good deeds 

of those who are not faithful to the Divine Imams. This 

would occur on the basis of dust or clay from which they 
had been created and their good or bad deeds will be 

regarded as --Puiving, ý occurred their previous contact 

with the dust Particles of the others before their birth. 

In spite of this basic doctrine they do not reject the 

retaliation in principle' although they believe(" it 

limited to a certain extent. 

Al-Bukharils approach in regardlt-to-,, - retalitation in the 

. 
hereafter. 

Al-Bukhari lays down a Chapter-heaaing in this context 

as follows: 

11 ietalidition 
on the day of resurrection; 

and Lt will surely occur for on that dpýy there 
will be reward for the deeds and ev 

Al-Bukha-rl, then, reports the Prophet as saying: 

He who has done a wrong affecting his brother 
must ask his forgiveness for it before 't-ha-'I, his 
good deeds may be taken from him for his brother, 
for there will be no di-nar and no dirham on that 
day (of resurrection). If he would not have done 
good deeds it will be taken from his brother's 
evil deeds and these will be laid upon him. 2 

Al-Kulayni reports on the-authority of cAll b. al-4usayn, 
the Fourth Imam, that -Ali, the Commander of the Faithful, 
said that God would say on the Day of resurrection: 'I 
am God; there is no God but !; I am the King, I am the 
Judge; I do not oppress and I shall decide between you in 
accordance with justice. I shall take the ri ht of the 
weak from the strong one; and I. shall 
wrong done by the people with -, good and-, -'-ýad deeds; and 
tbM)P-, 'vho forgive the wrong done to them, be rewarded. (Al-MQUsI, op. cit., 'p. 261. ) A 

2. Al-Bukhari-, op. cit., v. 8, P-138. 
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Al-Bukhari further reports Abu Sacid al-Khudri, the Companion 
(74 A. H. ), as transmitting from the Prophet: 

The believers will escape hell and then 
they will be stopped on a bridge between 
Paradise and hell; then for some of them 
retaliation will be caused for some wrong 
which had occurred among them in this world. 1 

Muslim -reports 
that the Prophet asked his Companions 

whether they knew who the muflis (poor one) was? They 

replied that among them the muflis was the person who had 

neither dirham nor goods. The Prophet, then, porrected 
them as follows: 

The poor one among my people is he who will 
bring on the day of resurrection prayer, 
fasting and zakah, but will come having re- 
viled this one, insulted that one, 'devoured 
the property of this one, shed the blood of 
that one and beaten this one. Then this one 
and that one will be given some of his good 
deeds; but if his good deeds are exhausted 
before he pays what he owes, some of their 
sins will be taken and cast upon him and he 
will be cast into hell. 2 

kbil Hanirf ah, the Imam, says: 
getaliation between ' opponents on the 

day of resurrection is a 1. verity. 3 

ii. Al-Kulayni's approach in regard to the-doctrine of 
t1nah (clay or dust). 

In principle the Shicis do not reject the doctrine of 

retaliation on the day of resurrection but they hold it as 
being restricted to those who believe in the Divine Imamah 

of the Family of the Prophet. As regards the wrong which 

occurs between them and the men of other Faiths they believe 

that the last Judgement will be made on the basis of the 

particles of clay from which the men of various Faiths had 

been originated. 
Al-Kulayni reports CAbd Allah b. Kaysan as aski: ag 

ja4far al-Sadiq, the Sixth Imam: 

1. ibid, v. 8, p-139. 
2. Pluslim, op. cit., V. 8, p. 18. 
3. Abii Vanlifah, op. cit., p-41 (with commentary of AbU 

al-Muntaha). 
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In connection with trade and business I mix 
with the people and I. 5ge that there is a 
man of fine behaviour, -Apolite manners 
is a good trustee-and when I enquire about 
him I find in hiý'enmity for you; and 
there I see another man, of bad manners_, who 
proves short in trust and wickedýand when I 
make enquiry about him I find in him friend- 
ship for you. How is it so? 

The Imam answered as follows: 

Do you not know, 0 son of Kaysýn! that God 
the Mighty and the Glorified took some clay 
(dust) from Paradise and some from hell and 
mixed both of them. Then he separated the 
clay (dust) of Paradise from the clay (dust) 

. of hell, and this from that. So what you 
see in them (who have enmity for us) the 
trustworthiness, good manners and polite 
behaviour is due to the touch of. the clay 
(dust) of Paradise and they will be restored 
to the origin from which they have been created 
and what you see in these (who have friendship 
for us) to be short in trust, wicked and having 
bad manners, is due to the touch of the clay 
(dust) of hell and they will also be restored 
to the origin from which they have been created. 1 

Al-Kulayni, further reports Jatfar al-Sadiq, the Sixth Imam, 

as saying: 

If Belief is established no action does any 
harm as no deed benefits if there is unbelief. 2 

Verily God defends those who do not offer prayer 
from among our ShI(Is by those who do offer and 
if all of them give up the prayer they are 
destroyed. Verily God defends those who do not 
give zaka4 from among the ShIdIs by those who do 
give ... and it is God's word: 'And were it not 
for God's repelling some men by others, the earth 
would certainly be in a state of disorder; but 
God is Gracious to the crq? Ltures. 13 By God this 
verse was revealed only and it 
does not imply anyone else. 4 

1. Al-Kulayni, op. cit., v. 2, P-441. 
2.. ibid, v. 2, P-464. 
3. S 2: 251. 
4. Al-KulaynI, op. cit., v. 2, P-451. 
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These traditions suggest that retaliation on the day of 

resurrection will not occur among all the Muslims but when 
the ShiLis report that there will be retaliation on that 

day they hold that it will affect only the men-of their own 
belief. As regards the dealings with the other sects the 

doctrine of clay (dust) is the deciding factor. Al-Kulayni 

has laid down three independent chapters on this issue, oheof 

-them.; 0, 'The clay (dust) of the believer and the unbeliever. 
" 

10. Paradise and hell. 

The question as to whether Paradise and hell are created 
o. r whether they will be created. 

Abd MansUr al-Maturldl (333 A. H. ) introduces the issue 

as follows: 

We (the Sunnils) believe that Paradise and hell 
are created (existing) and the JahmIO., -'. - and 
Muctazil! S say that they are not, created as God 
is not unable to create them and He will create 
them whr (on resurrection) the two parties will 
divide. 

Abu Manýur GAbd al-TýQahir al-Baghdadi (427 A. H. ) explains 
it as follows: 

We agree fo:, ý their (Paradise's and hell's) having 
been created with God's narration about Paradise: 
, It has been prepared for tlýose who guard against 
evil,: 3 and: His report about hell: 'It has been 
prepared for the unbelievers; 14 and the reports, 
which the Qadar!, S: -'-.. reject but which have attained 
celebrity in relation to the event of the Prophet's 
ascension to the heavens and, which in other 
explanations of Paradise and hell, bear evidence 

of , their existence. 5 

(a) The approach of ai-Bukharl. 

Al-Bukharli lays down the two Chapter-headings as follows: 

1. ibid, v. 2, p. 2. 
2. Al-Maturidi, Sharlý, Fiqh al-AK. bar, p. 28. 
3. S 3: 132. 
4. S. 2: 24. 
5.1, Abd al-Qýhir, op. cit., p. 238. 
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What came in explanation of Paradise 
and that it is created.... 1 

What came in explanation of hell and 
that it is created .... 

2 

Al-Bukharl" reports 9Abd A1151i b. IgUmar, the Companion (73 A. H. 

as transmitting from the Prophet: 

When anyone of you dies his abode (in Paradise 
or. in hell) is shown to him morning and evening. 3 

Al-Bukhari asks if Paradise and hell had not been created how 

would the abodes therein be shown to the aeceasdd when they 

are in barzakh? He further reports tImran b. Husayn, the 

Companion (52 A. H. ) as saying: 

I examined Paradise and I saw that most of its 
inhabitants were those who were poor (in this 
world) and I examined hell and I saw that most 
of its inhabitants were women. 4 

This report tells that Paradise and hell already exist and 

are created. 
Al-Bukhari gives another report in support of this 

belief that God told His Prouhet: 

I have prepared for my upright servants what 
eye has not seen, nor any ear heard, nor has 
the thought of it entered the mind of any man. 5 
(The Prophet said: Recite. if yu wish) 'No soul IY 
knows what is in store for AIJ of that. which will 
refresh the eyes. 16 

Abu Sa(ld al-Khudri, the Companion (74 A. H. ), reports 
the prophet as saying: 

(When the heat is severe) postpone the (second) 
prayer till it is cooler; for the violent heat 
comes from the bubbling over of hell. 7 

1. Al-Bukhari, AV-4, p-141. 
2. ibid, V-4, p-145. 
3. ý: bid, v-4, p. 142. 
4. ibid, v-4, P. 142; v-8, p-141. 
5. ! bid, v-4, P-143; v-9, p. 176. 
6. S 32: 17. 
7. Al-BLýkharll, OP-cit., v-4,, P. 146. 

)I 
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Al-Bukhari reports this tradition under the heading that 
hell is-created and he argues that the relation between the 
two sorts of heat suggests that hell eiiists and is created. 

Al-Tirmidhi reports Abii Hurayrah, the Companion (57 
A. H. ), as transmitting from the, Prophet: 

When God created Paradise and hell'He sent 
Jibril to Paradise and said: 'Look at it 
and at'what I have prepared for its inhabi- 
tants. ' Jibril went-and looked at it and 
what God had prepared in it for its inhabi- 
tants; he then came back and said, 16 my 
Lord by Your Might, no one who hears of it 
will fail to enter it.... 1 

This report clearly states that Paradise and hell exist and 

are created. 

(b) The approach of al-Kulaynl. 

The Shi4is disagree with the Muttazilis on thisissue 

and agree with the Sunnil's that Paradise and hell exist and 
"Is agreement with the Muctazilis is are created. Al-Ra4i 

mentioned but it is not rightly traced back to him. 

Al-Kulayni reports al-Baqir, the Fifth Imam, as saying: 

Verily God, the Mighty and the Glorified, 
cr'eated Paradise before -, ', i lie created hell; 
created obedience before He created dis- 
obedience; created Plercy before He 
created Wrath; created good before He 
created bad; created the earth before He 
created the heavens; created life before thla'C 
He created death; created sun before '! JL He 
created the moon and He created light before 
he created darkness. 2 

This report gives the series of all those things which exist 

and are created and there is evidence that PbLradise and hell 

are created. 
Al-Shaykh al-ýudduq Ibn Bdbawayh (381 A. H. ) reports 

that al-Ri4q, the Eighth Imam, was asked about Paradise and 
hell - 'Are they created? ' The Imam answered in the 

affirmative and said: 

1. Al-Tirmidhi, op. cit., v. 2, p. 92. 
2. Al-Kulayni, op. cit., v. 8, P-145. I 
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Verily, the Prophet, on (the Night of) his 
ascension to heavens, had entered Paradise 
and looked at hell. 1 

He was further asked about the men (the Muctazilis) who 
believe that Paradise and-hell are predestined but do no 
exist. The Imam said: 

They are not ours nor are we theirs. One 
who does not believe in the creation of 
Paradise and hell has accused the Prophet 
and has accused us (the ImRms of lying; 
and they-are not our friends9 

A 

I Al-Majlisi gives a very comprehensive statement on this 

issue: 

Most of the scholastic theologians believe that 
Paradise and hell exist in actuality and they 
had been created in the very beginning of the 
creation of the world; and a few Mu6tazilis 

&J- H4ý say that 
i, esurrection they will be created; 

and it is not known whether any, of the Shicis- 
might have agreed with this weak opinion. 
This has been ascribed to Sayyid Ra4l but it 
is not to be expected that he should have agreed 
with this opinion. Many verses of the Qurvdn 
bear evidence for their existence during the 
QurPan's revelation such as, 'And it has been 
prepared for those who guard against evil'; 
'It has been prepared for those who believe'; 
'It has been prepared for the unbelievers'; 

'Wear which is Paradise, the place to be 
resorted to'; and most of the traditions which 
mention the. Prophet's ascension to the heavens 
report that the Prophet entered Paradise on the 
Night of his ascension and hell was shown to him. 3 

AA 10 
This statement bears evidenceAhow the Sunnis and ShIcls agree 
with each other on this issue and how both of them are at 
variatio"ý- 

w4f- the Muctazilis and the Jahmis. 

ii. The ultimate allocation of Paradise and hell. 

The Sunnis believe that hell is created only for 

unbelievers, as the Qur 5m says: 'It has been prepared for 
the unbelievers'; 4 and ' sinful believers, whose sins are 

1. Al-guddu-q, Am-all, p-413. 
2. ! bid, p-413- 
3. Al-Majlisli, op. cit. , p. 281(4iih ref-to S. 3: 131 

-S57: 
2-1, a 2: 24, S 530% 

4. S 2: 24. 
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more than their good deeds, and who have not been granted 
the intercession of the Prophet, will not remain forever in 
hell and will ultimately be taken out of it. But the 
Muctazills say that the one who is consigned to hell will 
remain in it forever whether he is an unbeliever or an 
unrepentant man ývho, in spite of believing in the Prophet, 
has committed a great sin. The ShI41-'s disagree with the 
Muctazills on this issue and agree with the Sunnis that 
hell is created only for the unbelievers. 

The QurJan says: 

'God has promised to the believing men and 
the believing women gardens beneath which 
the rivers flow'. 1 

'Verily those who believe and do good deeds 
have the gardens of Paradise for a resting 
place. t2 

Al-Taftazani (791 A. H. ) comments: 

Similar statutes indicate that the believers are 
of the people of Paradise. This is in addition 
to the preceding definite arguments that the 
servant is not removed from Belief because of 
disobedience and that remaining forever in the 
Fire is the severest of the punishments. Since 
the Fire for ever has been made the recompense 
for Unbelief which is the greatest of the offences, 
if other than the unbeliever were to be so 
recompensed that would be more than their offence 
deserves andtherefore an injustice to them. 3 

The QurJan does not narrate anyone coming out of 
hell after having been punished in it; and the Sunni ýelief 

in this context is mostly based on traditions and on the 

theorists' approach to harmonise between the various verses 

of the Qur*Jan. 

Abil Mansur Abd al-Qahir al-Tamilmil (429 A. H. ) gives a 

very comprehensive statement on this issue: 

For every verse in which there is a threat (against 
the evil adeds) there is a like verse in confronta- 
tion to it in which there is a promise for the good 
deeds. God's Word: 'And most surely the wicked 
are in burning fire, 4 contrasts with God's word: 

I. S9: 72. 
2. S 18: 107. 
3. Al-Taftazani, op. cit., p. 150. 
4. S 82: 14. 
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'Most surely the righteous are in blissl-l 
and His Word: 'One who disobeys God I 
contrasts with 

465 Word - "ý: 'One who 
obeys God. t3 So when these verses 'contrast 
in threat and promise we particularise the 
verses in which there is threat'from the 
verses in which there is a promise or we 
shall bring. them into consistency-(to show) 
that the sinful will be punished for a time 
and then will be forgiven and will enter 
Paradise for the reward: (of his Belief) after 
- he has had his full share of the chastise- 
ment; as it is not permissible that he might 
have been rewarded in Paradise-and then be 
thrown into hell (for the punishment of his 
evil deeds) .4 

(a) The approach of al-Bukhari. 

Abu Saiid al-Khud rl, the Companion (74 A. H. ) reports 

the Prophet as saying: 

When the people of Paradise enter Paradise and 
the people of hell enter hell God will say, 
'Bring forth those in whose hearts there is as 
much faith as a grain of mustard-seed. ' They will 
then be brought forth burnt and turned to charcoal 
and be cast into a river of life, and they will 
sprout as does a seed in the rubbish carried away 
by a flood. -' Have you not seen that it comes out 
yellow and twisted. 5 

Al-Bukhari reports '-Imran b. Vuýayn, the Companion (52 I 

A. H. ) 
) as transmitting from the Prophet: 

People will come forth from hell by Muhammad's 
intercession, and will enter Paradise and be 
named the Jahannamls. 6 

Al-Bukhari further reports Anas b. Malik, the Companion 
(91 A. H. ), as transmitting from the Prophet how he will 
intercede for his people. The Prophet says: 

When I see Him I shall fall down in prostration 
and God will leave me as long as He wishes to do 
SO. He will then say, 'Rise, Mulýammad! If you 

1. S 82: 13; 83: 22. 
S 33: 36. 

3. S 4: 69. 
4. Abu Manýu-r 4Abd al-Qahir, al-TamiMi, op. cit., p. 213. 
5. Al-Bukh-aril, op. cit., v. 8, p-144; v. 1, p. 12. 
6. ibid, v. 8, P-145. 
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make a request it will be granted. If you 
speak you will be listened to; and if you 
intercede it will be accepted. 1 I shall 
then raise my head and laud my Lord in a 
manner He will teach me. I shall then 
make in 

* 
tercession, but He will appoint a 

limit for me, after which I shall go out, 
bring them forth from hell and make them 
enter Paradise. I shall return the third 
or the fourth time and fall doým in 
prostration as before, till there will 
remain in hell only those re I 

strained by 
the Qurl5n. (Qatadah says those doomed 
to eternal punishment'). 1 

4Abd AllEih b. Maslgu-d, the Companion (32 A. H. ) reports 
that the Prophet said: 

I know the last of the inhabitants of hell to 
come out of it and the last of the inhabitants 
of Paradise to enter. He is a man who will 

. come crawling Out of hell and God will say, 
'Go and enter Paradise'. When he comes out 
Of it he will be thinking that it is full.... 2 

There are other traditions d1so by which al-Bukharl argues 
that the sinful believers have ultimately to enter Paradise 

and that-they have to, endure punishment for their sins, and 
that then God by His Grace and Mercy will make them enter 

Paradise. 

(b) The approach of al-Kulayni. 

We have already mentioned that the Shl I IfIs disagree with 
the muttazilis on this issue and agree with the Sunnis that 

no one other than the unbelievers will remain eternally in 

hell. They believe that the sinful believers, whatever 

great sin, apart from unbelief and associating someone with 
God, they may have committed, will enter Paradise by the 

Prophet's and the rightly gui ded men's interceding. But 

the Shl, 911s do not agree with the Sunnils that interim entry 
to hell for some sinful believers is a verity and there are 

reports that on the basis of Belief they will be forgiven on 
the day of resurrection. But they also report some sinful 
believer's entry to hell and that they will finally be 

I. ibid, v. 8, P-145. 
2. ibid, v. 8, P-146. 
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forgiven the Prophet's and Imams' intercession. The 
Shici approach on this issue is apparently contradictory 
and very much disputed. In one explanation of this issue 
they agree with the Sunnis and in the other they depart 
from them, but in both of these explanations they disagree 
with the Muttazills. 

14is-*'own dispute on this issue led the Shilti The Shi 
traditionists to be wavering. This anxiety and ambiguity 
seems to have led al-Kulaynil not to have explicitly dis- 

cussed this matter and hence we refer to the other Shici 

sources for the Shici approach on this issue. Al-Majlisi 

gives a very comprehensive statement, on this point: 

As regards the sinful (Twelve) Imaml Shi-tils who 
have committed crreat sins and have died without 
repentance (--i"T their sins) it is undisputed 
among Shic! scnolars that they will not remain 
eternally in hell; most of them would be allowed 
the intercession of the Prophet and of the Imams 
and this has already been discussed. But the 
traditions are very :1, -. -i different and ambiguous 
as to whether some of them are accessible to 
hell's entr""and would not have been allowed the 
intercession of God's Prophet and the rightly- 
guided Im5ms or as to whether any of them by the 
Grace of God would not be made to enter hell; 
and for their sins they would have the chastisement 
in this world, or at the time of death, or in the grave 
or in the affairs of resurrection. 1 

Al-Shaykh al-ýuddTiq Ibn Babawayh al-Qummif (381 A. H. ) 

reports tAbd al-Raýman, the Companion (50 A. H. ), as stating 
that the Prophet -WrAý that he was shown in dreams various 
of his people in various wonderful states; and he 1=: 

I saw that a man fell irg; hell and there came 
(in a bodily form) his tears which he had shed 
fearing God's reproof and they brought him out 
of hell. 2 

This report suggests that sinful believers, after having 

some of the punishment of their evil deeds, will ultimately 
-be-'out of hell. The Shilýls admit that the intercession of 
t4 Prophet will amount toýtalvation of ' sinful believers 

who had committed great sins. 6Alf b. Aba Talib Mpqrtt,. 'a th t 

1. Al-Majlisi", op-cit., p-314. 
2. Al-Shaykh al-Sudd5q, op. cit., p. 205. 
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the Prophet says: 

God, the Mighty, the Glorious, bestowed upon me 
Fdtiliat al-Kitab (the openiy sTrah of the Qur; ý, n), 
the Call to prayer, t e,. \ d'yer -.. inrTosque, the A Frida: ý. "'rreciting aloud in three prayers, the 
concessions for my people when'they are sick and 
when they are on a journey, the funeral prayerý 
over the dead and the intercession for those of 
my people who have committed a great-sin. 1 

Vusayn b. Sa4id reports, with a'rightly proved chain of 
transmitters, in KitEib al-Zuhd, that Muhammad b. Muslim asked 
Ja4ýfar al-ýadiq, the Sixth Imam, about the Jahannami-yu- and 
the Imam replied on the authority of his father: 

They would have come out of hell. They will be 
then taken to a water-spring near the gate of 
Paradise. That water-spring will be known as 
'the spring of life. ' That water will be showered 
upon them and they will spIrout in flesh, skin and 
hair as the grass grows. 2 

IbEn reports that the Imam. further 

They will enter hell for-their sins and will come 
out with God's Bounty. 3 

Al-Mailisi comments: 

The people who have been mentioned in these 
trustworthy traditions as coming out of hell 
and entering Paradise would be either sinful 
Shitis who would have entered hell or they 
would be the mustadcafiin (weak Muslims who on 
account of being uA7d-erpressure had not accepted 
the Shi Faith); and Ibn Babawayh reports Imam 
Rida as writing for MtýnUn, the eAbbas! Caliph, 
on*IslUm: ýGod will never make the believer 

-enter hell as He has given promise to make him 
enter Paradise.... ; and the sinful believers 
will enter the Fire and will come out of it and 
intercession for them is permiý3?. ±ble! 

4Abd Allah b. Sinan reports that Jacfar al-Sadiq, the 

Sixth Imam, said: 

Anyone who commits a great sin and regards it to 
be lawful,, is. beyond the pale of Isl5m and God will 
punish him with the severest punishment; and if he 
admits that what he has committed is forbidden and 
dies without repentance he comes out f-1- belief but 

1. ibid, pp-172,572. 
2. Al-Majlisi, I OP-cit., p. 316. 
3. ibid,. P. 317. 
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does not come out the pale of Islam, ýand 
punishment for him is less than the one 
mentioned first. 1 

As regards the sinful Shilýlswho do not leave behind ! m5n 
r (belief) in this wayal-Kulayni reports, with rightly 

proved chain, al-Baqir, the Fifth Imam, as transmitting 

from God: 

Verily I shall punish every subject in Islam 
who believes in friendship with any unjust 
Im5m that is not from God, however virtuous 
and pious he may be in his deeds;. and I 
shall forgive every subject in Islým who 
believes in friendshiplý'-ý the just rightful 
Imdm that is from God)however tyrannical and 
wicked he may be in his own person. 2 

Al-Kulayni further reports Ja4far al-ýadiq, the Sixth Imam, 

as saying: 

God does not feel ashamed of punishing the 
people who would have believed in (the 
friendship of) an Im5m that is not from God 
however virtuous and pious he may be in his 
deeds and verily God feels ashbLmed of punishing 
the people who would have believed in (the 
friendship of) an ImHm that is from God howev r 
wicked and tyrannical he may be in his deedsl 

These reports indicate that al-Xulayni does not admit the 

sinful believers' entry to hell even for a short while 

whereas Ijusayn b. Saýild explicitly reports some of them 

as entering hell and' then coming out of it with the 

Prophet's and the Imams' intercession. 

Al-Majlisi regards the reports in this context as being 

different and ambiguous; he does not seem to have believed 

in the sinful Shi4is' interim entry to hell but does not 

elaborate this doctrine of his and concludes the issue as 

follows: 

There are many advantages in these differences 
and ambiguities; one of them is that the lustful 
people may not be misguided the verses (of 

1. ibid,. P. 320. 
2. ibia, P-318. 
3. ibia, p-318. 
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the QurJan)and the traditions which'suggest hbp6 
for their salvation and that they should remain 
in suspense between hope and fear and týat is the 
most excellent-attribute of a believer. 

iii. The JOYs Of Paradise and the punishment of hell. 

Life in the Aereafter wh. ether it is in Paradise or in 
hell is everlasting and there will be requit, al of the 

An says: virtuous and the wicked. The Quia 

A likeness of the garden which the righteous 
are promised: there flow beneath it rivers, 
its fruits are perpetual 1ý1' its plenteousness; 
this is the requit, al of those who guarded 
(against evil) and the requit, al of the 
unbelievers is the fire. -' 

(a) The eternity of-Paradise and hell. 

The Sunnis agree that Paradise and hell remain existing 
for ever and that they will never perish; but the Jahmi$,. '.;,. 'ý, 

believe -that Paradise and hell will also come to an end. 
Abu al-Mangur CAbd al-Qahir al-Baghdadi (429 A. H. ) states: 

The Sunnis and all the, virtuous early scholars 
agree that Paradise and hell, the joys of the men 
of Paradise and the chastisement of the unbelievers 
in hell will remain enduring and a section of the 
Jahmilý. 

_ ý_ hold3 that Paradise and hell shall pass 
a.., . 

Abu Hafs al-Nasafi (537 k. H. ) corroborates this statement 

as follows: 

They (Paradise and hell) are continuing; they 
shall. not pass away, nor shall their inhabitants 
pass away. 

Al-Taftaazc;; IIiI (791 A. H. ) comments: 

They are everlasting; no perpetual non-existence 
befalls them, because of the statement of God in 
regard to both parties (that is, those of Paradise 
and those of hell), 'They abide forever in it. 14 
But as for what has been said about Paradise and 
hell being destroyed even for a moment in. order 
to verify the statement of God that 'Everything 
perishes except His facel, 5 this meaning is not 

ibid, P-321. 
2. S 13: 35. 
3. Abii al-Mansar Abd al-Qcýhir op. cit. , p. 238. 
4. S 4: 60,121,167. 

S 28: 88. 



301 - 

inconsistent with their abiding. You w1h1l 
know that there is nothing in the verse to 
indicate passing away. The Jahml: -S, 

-. '.... took 
the position that both Paradise and hell and 
their inhabitants with them pass away. This 
is without doubt an unsound position contrar 
to the Qur, ), Rn, the Sunnah and 

This is one of those issues in which the Shi"ýis agree with 
the Sunnis and disagree with the Jahmi; p, '-- Muhammad 

al-Baqir al-Majlisl (110 A. H. ) writes: 

It should be known that Paradise has eternity 
and security and there is agreement of the 

2 community that there will be no death therein. 

Al-Majlisi further states that those who do not believe in 

the eternity of Paradise have been declared unbelievers by 

some of the scholars. 

(i) The Qur-lanic dictum. 

The QurJan explains the eternity of Paradise and hell 

using the word abad which means forever, and it signifies 
time without end. The Quria-n says: 

Surely (as for) those who disbelieve and act 
unjustly, God will not forgive them nor guide 
them to a path; except the path of hell, to 
abide in it forever and this is easy r-God. 

3 fo 

Surely God has cursed the unbelievers and has 
prepared for them a burning fire; to abide 
theteiii.. Iforey-er. They shall not find a protector 
or a helper. 4 

Surely he shall ave the fire of hell to abide 
therein forever. 

The QurJan states that they . will never come out of hell: 

And they shall not come forth from the fire. 6 

They would desire to go forth from the fire and 
they shall not go forth from itt9d they shall 
have an everlasting chastisemen . 

1. Al-Taftazani-, OP-cit., P-140. 
2. Al-Majlis. '1, op. cit., p. 283. 

. 

1 
4: 168,169. 3. S 

5. S 72: 23. 
4. S 33: 64,65. 

S 2: 167. 
7. S 5: 37. 
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The QurJan mentions the joys of Paradise as being perpetual, 
l 

and that its inhabitants shall abide therein forever. 2 But 
the Jahm1; s,, "-, and those who agree with them argue that Para- 
dise and hell will remain so long as the heavens and the 

earth endure. They refer to the following verse of the 
Qur4an: 

Abiding therein (in-the fire) so long as the 
heavens and the earth endure, exmpt as your 
Lord please. 3 

The Qur-Pan does not state that the heavens and the earth of 
that world are the same as of this world. Instead there 

are statements that on the Hour the heavens I and the earth 

and everything shall perish and there is an indication in 

the Qur-Oan that there will be a new phenomenon of the heavens 

and-the earth of that world. The QurJa-n says: 

On the Day when the earth shall be changed into 
a different earth and the heavens as well, and 
they shall come forth before God, the One, the 
Supreme. 4 

The evidence_of Sunni tradition. 

Al-Bukh7ari believes that Paradise and hell are perpetual 

and that there is no end to the life of the hereafter. 'cAbd 

Allah b. KUmar, the Companion (73 A. H. ), reports the Prophet 

as saying: 

When the men of Paradise enter Paradise and the 
men of hell enter hell then an announcer will 
make an announcement: 10 men of hell there is 
no other death to befall and 0 men of IbLradise. 
there is not another death to befall. There is 
perpptuity and not another death (end) to this 
life. 5 

The word KhUlad (perpetuity) has been used here in comparison 

with the word death (or coming to an end); hence it signifies 
the meaning 'for ever' and not a long time. Al-Bukha-rl, 

reports in another discussion that Qatadah, the Successor 
(1'18 A. H. ), establishes this perpetuity as wqJib6 (obligatory). 

1. S 13: 35.2. S 4: 122. 
3. S 11: 107.4. S 14: 48. 
5. Al-Bukharl, op. cit., v. 8, p-141. 
6. ibid, V. 8, P-145. 

le 



This approach of al-Bukhari rejects the apparent meaning of 
the following report of Abu Umamah, the Companion (86 A. H. ): 

'Surely a day will come over hell when it will 
be like a field of corn that has d±ied up and 
become fierce battering its doors'; and 'a day 
will come over hell when there shall not be a 
single human being in it who will be ýattering 
its doors'. 1 

This end of its restlessness may be interpreted as an outcome 
of the final declaration that there remains no one to be 

admitted to hell and there is no one who will further be 

brought out of it. Abu Hurayrah (57 A. H. ) reports the Prophet 

as saying that hell will constantly ask 'Are there any more12 
till God will place His Foot in it. It is possible that at 
that time the restlessness of hell would have come to an end. 
So the report of Abii Umamah does not clearly state that hell 

itself would have come to an end. As regards the explana- 
tion of His Foot we have already discussed in the second 

chapter that the Sunni traditionists do not allow the Nucu-t 

of God to be interPreted. 3 

(iii) The evidence of Shir(ir tradition. 

JaCfar al-ýadiq, the Sixth Imam, reports that when the 

men of Paradise entered PiaLradise and the men of hell entered 
hell, 'ý;: i-ý, - death, being brought in the form of a ram, will be 

killed and then it will be announced: 

0 men of Paradise! 'You will stay in Paradise 
forever' and 0 men of hell! 'You will stay in 
hell forever., 4 

Al-Kulayni reports the Prophet as giving Paradise the name 
of Dar al-Khulu-a5 where the men of Paradise will dwell 
forever. 

(b) The nature of the joys of Paradise and -the puni-qlment cf ML 

The Sunnilis and the ShI411's agree that the joys of Paradise 

1.6A11 al-Muttaql, Kanz al-(UmmEl, v-7, p. 245. 
2. S 50: 30. 
3. See, ' al-Tirmidhi-, op. cit., v. 2, p. 92. 
4. Al-Majlisi-, op. cit., p-303. 
5. Al-Kulaynil, op. cit., v. 3, p. 257. 
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and the chastisement of hell are not merely abstracts but 
there will be corporal forms of reward and punishment. It 
is true that the quality and rank of the joys of Paradise 
are not adequately known but this fact does not preclude 
the nature. of those joys being corporal. The QurJan says: 

So no soul knows what is in store for them 
of that which will refresh the eyes, a reward 
for what they did. 1 

The Qur-'an mentions the joys of Paradise as falling into 
two categories, the spiritual and the corporal. The 

spiritual joys are like happihess, quietness, observance of 
beauty and majesty and the corporal joys are like tasty food, 

excellent fruits, young girls and fine dresses. The QurAan 

explicitly states that there will be provision for both these 

categories of joys and delights in the best varieties. The 
frequent mention of these joys need-hardly be referred to and 
suggests that they are not merely abstracts. 

The approach of al-Bukhari. 

Aba Hurayrah, the Companion (57 A. H. ), reports the 

Prophet as transmitting from God the following )4adith QudsI: 

'I have prepared for my upright servants iý what 
eye has not seen, nor ear heard, nor has 

A entered 
into the heart of man. 12 

The Prophet then adds: 

Recite if you wish, 'No soul knows what comfort 
which refreshes the eyes has been concealed 
for them'. 3 

Abu Hurayrah further reports the Prophet as depicting the 

modes of the life in Paradise as follows: 

The first party to enter Paradise will be in the 
form of the moon on the night when it is full; 
then will come those who will be near them like 
the brightest shining planet in the sky, their 
hearts like one man's heart with no disagreement 
or mutual hatred among them. Every man among 
them will have two wives (from the large-eyed 
maidens) the marrow of whose legs will be visible 

-3 32: 17. 
2. Al-Bukh-arjlý OP-Cit-, v-4, P-143. 
3. S 32: 17. 
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through the bone and the flesh owing to their 
slender beauty. They will glorify God morning 
and evening; they will not become ill, nor 
void excrement, nor spit. Their vessels will 
be of gold and silver, their combs will be of 
gold, the fuel of their braziers will be aloes 
and their sweat will be of musk. 1 

This tradition suggests that there will be glimpses of this 

world's life in that life but the qualities and modes of 
the joy of that life will exceed what the eyes of this world 
have ever seen and the ears of this world have ever heard. 

The approach of al-Kulayni. 

Al-Kulayni reports al-Baqir, the Fifth Imam, as saying: 

When the men of Paradise enter Paradise and 
the men of hell enter hell. the Lord of Might will 
raise tAll and he will make them dwell in their 
dwellings and he will make them marry their wives ... 
and he will close the door of Paradise when the 
men of Paradise have already entered therein. 2 

The Imam further states that there are various ranks of the 

men of Paradise. The Im5in says: 

Verily Paradise has various ranks. Those who 
say right do not reach the rank of ones who do 
good and there are some who do not reach the 
rank of those who say right. 3 

Al-Kulayni does not explain here those different ranks but 

al-Shaykh al-ýudduq Ibn Babawayh al-Qumml (381 A. H. ) explains, 
in his booklet on the Creed, the different categories of the 

men of Paradise as follows: 

There are some categories. of the men of Paradise. 
There are some people who enjoy the pleasure of 
celebrating God's Sanctity, Glory, Purity and 
Oreatness along with the angels. There are some 
who enjoy the pleasure of the varieties of food, 
drinks, fruits, the couches to sit on, the young 
maidens, the serving pages, the sitting on the 
thrones and the wearing of silk clothes of 
different kinds. 4 

1. Al-Bukharli, OP-Cit-, V-8, P-143. 
2. Al-Kulaynil, OP-Cit-, V-8, p-159. 
3. ibid, v. 8, p. 228. 
4. See, al-Majlisi, O-p-cit., p. 223. 
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Al-Shaykh al-Muf! 7d (413 A. H. ) rejects the opinion that there 

will be some who will be enjoying only the pleasure of cele- 
brating God's Glory; and comments upon this statement of al- 
Shaykh al-ýuddTq (381 A. H. ) as follows: 

The reward of the men of Paradise is that they enjoy 
pleasure of good food, drinks, fine sights and 
marriages ... ; and there will be no human being in 
Paradise who will be enjoying another sort of pleasure; 
and the statement of those who say that there will be 
some in Paradise who will enjoy the pleasure of cele- 
brating God's Glory and Sanctity without eating and 
drinking, is an isolated statement in IslErn and it has 
been taken from the Christians who believe that those 
who worship God in this world will have the reward of 
having been changed into angels who do not take food 
nor ijýike a drink nor enjoy the pleasure of going unto 
a wife; and God, the Exalted, has rejected this opinion 
of theirs-. 1 

Al-Majlis! 7 (1110 A. H. ) does not agree with al-Muf! 7d and admits 
that there will be some whose only enjoyment there will be to 

have the pleasure of. celebrating God's Glory. He states: 

In trustworthy traditions this opinion (of al-Shaykh 
al-Mufl'd) does not stand proved... and I have given 
a little detail about this in my works 'Ayn al-Hayat 
and BihýTr al-AnwZTr. 2 

The Sunnl*s and Shl"Is agree on this issue that the 

joys of Paradise will be of various categories and will be of 
the spiritual as well as of the corporal forms. 

-Un-*mbst issues concerning Al-lkhirah the Sh! "Ts 

disagree with the Jahml7s and the Dlu'tazill's even as they had 

agreed with them in most of the aspiýcts of God's Attributes 

and in regard to the status of the Apostleship. There are 
two important points of agreement with the Mu"tazill"s. 

Firstly they agree regarding the question whether it is in- 
ulký 

cumbent on the part of God to raise the dead or&it is merely 

according to the commandment of God that the virtuous will 
be rewarded and the wicked will be punished. Secondly they 

agree regarding the point whether the chastisement in the 

grave is continuing after questioning or A 
the dead body is 

1. ibid, p. 223. 
2. ibid, p. 223-4. 
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merely an inorganic matter after that. In one aspect of the 
I" so A--C--* 

second issue, the Sh! "Ts differ from the Mu'tazil-is the 
latter do not believe*in chastisement in the grave at all. 
The Shf'37s disagree with the SunnTs on these two issues although 
they are in agreement with them in most of the affairs of 
Al-Xkhirah. The Sh! 7'ls are distinct from all others on the 
doctrines of Raj'ah and TThah. 

This comparative study of the principal doctrines of 
Isl5ln indicates that the Apostleship and the Hereafter are the 

issues on which al-Bukh9r1* and al-Kulayn! 7 are mostly in agree- 

ment, whereas the Imainah and the Attributes of God are the 

issues on which they are mostly in disagreement. The Sh! "I's 

are distinct from all others on the issue of ImMnah, whereas 
the Sunni's hold a distinct opinion in respect of the Attributes 

of God. 
In the beginning the differences between these two main 

schools of Isl9rn were not so developed but political consider- 

ations and later interpretations brought them further and 
further apart. The systematic presentation of 'All's 

co-operation with his three predecessors is one of the inter- 

esting discoveries of this thesis and it provides a basis for 

the aforesaia 
As regards the doctrines concerning God, the Sif7t and 

the Nu': R of God have been discussed in comparison w-"A-each 
0.67, 

other. ' . provides material for a theme hitherto little 

developed in contemporary writings. The Sifah of TakwI'n has 

also been discussed in an interesting sequence of the expression 

of Gods-SifSt- 

In regard to the Apostleship, the nature of the Apostles, 
)9. e.,., - 

"i 
the sinless status Apostleship being TA 
selectionA7 an 

Id 
the nature of miracles are the outstanding 

issues that . have been provided with detailed systematic* 

references. 

As to the ImMnah ) the ShT'T doctrine of Divine ImMnah 
has been dealt with in detail and the ShPr outlook w. 7' the 

sinless status of the ImMns has been explored from the Shr'T 
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ka" 
corpus of Hadfth in a distinct form which has not5, ibeen so 
elaborately discussed. The provision of taq! ýVah im the basic 
doctrine which harmonises the Shli,, outlook 

I ., 
the co-operation 

of the Divine ImMus with the Sunni' ImEms who take charge of the 
ImMaah by election from among the publict nomination by their 

predecessors and selection from among a council,, 
On the issue of Al-Tkhirah the Sh17'r doctrines of raj'ah 

and t1hah have been introduced to the West in a comparative 
form. According to the Shl"Ts it is in the Hereafter that 

there is complete realisation of the truth where there is no 

need of any taqlyah. 

In the aforesaid areas of doctrines al-Xulayn! 7 ! 4i-"y 

stands in confrontation to the Sunn-is as at that stage (the 

fourth century of hijrah) the doctrinal differences had been 

developed but al-Bukhgrl'. )instead of facing the Shl'is, 
)stands 

in confrontation to the Jahmis and the Mu'tazilrs with whb%h 
the ShT'I*s are mostly in doctrinal agreement (withAexception 

of disagreement on the issue of ImMnah). This is on account 

of the fact that, 
_Jahmfs 

and Mu"tazil17s were the strong living 

forces of that time, and not the Shf'! 7swhen al-BukhUrr compiled 
his work in the first half of the third centary of. 11ý1-jrah. 

the downfall-, of the 14u'tazil37s tA heir principal 
doctrines could be studied in the*living Shr'17 streams of thought. 

I ý' w, -;, A CV1r - .ýIkk- i_, j I 19ý 
With this * 

)the comparative study of al-BukhFrrýias been made 
in'regard to the basic principles of IslMn, although al-Bukhaff 
has not mentioned the Shr'17s in any discussion of his Al-ý, ah-ih. 

al-Kulayn! frequently mentions the Sunni's and refutes 

. 
them in principles as well as in applications. 

This thesis provides a comparison of these two chief 
traditionists of the two main schools of IslEm in respect of the 
basic principles(Usu-1) and provides a background for work on 
the differences between the two schools in regard to the 

applications (jur: fft) of Islain. 
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